THE FUNDAMENTAL VEDANTA; 

UPANI$ADS, THE BRAHMASUTRA AND BHA$YA$ 

(A Critique of the Visayavakyas 
of the Brahmasutra) 






Dr. Vijay Pandya 






1 


g H 
2 K 

s pa 







UPANISABS THE *_• iu 

'ACritSras cf ':h'z Vh*y:/!£';:/iYi A 
3it&£Q*2 31 <H > 









This book puports to discuss the 
Fundamental Vedanta in the context of the 
Upanisads, Brahmasutra along with the 
Bhasyas on it. 

Upanisads form the core of the Indian 
Philosophy and the Brahmasutra seeks to 
systematise the Upanisadic philosophy. 
Brahmasutra is one of the most intractable 
works of the Fundamental Vedanta. This 
work aims at ascertaining the relation 
between the Upanisads and the Brahmasutra 
with the assistance of the Bhasyas on the 
sutras. 

In short it is a detailed critique of the 
Visayavakyas of the Brahmasutra. 

Radhakrishnan’s work on the Brhmasutra 
was of a pioneering nature in this field, 
though it discussed a very few Bhasyas. 

This books takes into account the entire 
Brahmasutra and about ten or eleven Bhasyas 
in the field and the considerable literature on 
it which has come into existence in the field 
of Vedanta, especially the Brahmasutra. 

So this book is a valuable addition in the 
field of Upanisads, Brahmasutra and 
Bhasyas which arc inseparable in 
themselves. 
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FOREWORD 


Dr. Laxmesh Joshi 

Retd. Prof, and Head, 

Sanskrit Department Gujarat University. 

Ahmcdabad 

This book. The Fundamental Vedanta, will eertainly prove to 
be a very essential addition to the research-field of the Vedanta. 
Dr. Vijaya Pandya has scholastically attempted to extract the 
essence from the discussions regarding the v.v. (visayavakyas) of 
the B.S. (BrahmasQtras) made by the ancient commentators 
during the period of more than a millcnium. Similarly he has also 
endeavoured to give the views in a condensed form, regarding the 
v.v. of the B.S., presented by the modern critics during the last 
century. 

Dr. Pandya has not only relerred to the views in regard to the 
v.v. presented by the five well known commentators, Sankara, 
Ramanuja, Nimbarka, Madhva and Vallabha, but also has 
referred to the views of the other Bhasyakaras, namely Bhaskara, 
Vijnanabhiksu and Baladeva. 

Modem critics like V.S. Ghate, S.K. Belvalkar, Srisachandra 
Vidyarnava (sic), P.M. Modi, S. Radhakrihnan, B.N.K. Sharma, 
S.M. Bhatkhande, George Adam (Jr.), all these have attempted to 
ascertain the v.v. of the B.S. But some of them have put more 
emphasis on the comparison of the interpretation of the B.S. 
made by the ancient Acaryas than on the search of the v.v. For 
instance, V.S. Ghate has said nothing in his book, ‘The Vedanta,’ 
(pp. 53,54) about the v.v. of the first four sutras. Secondly, some 
of these modern critics have attempted to trace out the v.v. only 
of the some portion of the B.S. Thirdly, some of them seem to 
have a some sort of proclivity towards the ancient Acarya, 
Madhva or Vallabha. 

But Dr. Vijaya Pandya has, I think for the first time, 
endeavoured to trace out the v.v. of the all Brahmasutras, without 
any partiality, solely on the basis of reasoning. In ascertaining the 
v.v., sometimes, Dr. Pandya agrees with Sankara, sometimes with 
Madhva or Vallabha. Having meticulously studied the views in 
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regard to the v.v., held by the ancient commentators as well as by 
the modem critics he has given his own conclusion in his lucid 
English language. 

I am confident that when the task of preparing the critical text 
of the Brahmasutra will be embarked upon, this book, ‘The 
Fundamental Vedanta’ will provide the pivotal base for the same. 

I feel very much pleased to know that the task of publishing 
this valuable thesis has been undertaken by Parimal Publications, 
Delhi. I heartily congratulate the publisher Shri K.L. Joshi. At the 
end, I would like to suggest that this book may also be translated 
into Hindi and Gujarati. So that the larger class of the Vedanta- 
readers can have an opportunity to read it. 


L.V.Joshi 


PREFACE 


The book originally a thesis, presented here, has a chequered 
history Dr. (Ms.) E.A. Solomon, then the Professor and Head of 
the Sanskrit Department, School of Languages, Gujarat 
University, Ahmedabad, first suggested this subject, for my thesis, 
way back around in 1980. I took up the subject and started reading 
for it under the able guidance of Dr. (Ms.) E.A. Solomon. 
Meanwhile 1 got the teacher-fellowship ot the University Grants 
C ommission. Hut, unfortunately, during the tenure of the teacher 
fellowships. I could not present the thesis for the Degree of Ph.D. 
and Dr. (Ms.) E.A. Solomon retired from the service. 

1 he thesis remained in a state of hibernation for a long time. 

Meanwhile I joined the Department of Sanskrit, Gujarat 
University, Ahmedabad. 

And the thesis was revived by Dr. L.V. Joshi, Professor and 
Head of the Sanskrit Department, Gujarat University. And it is 
enliiely due to Dr. Laxmesh V. Joshi, my respected guide and 
esteemed colleague, that this thesis, as the cliche goes, secs the 
ray of the day-light. Intact it was at his instance I undertook the 
publication ol the thesis in a book form. Babubhai of Parshva 
Publications constantly provided me an impetus to complete the 
hard task ol completing and publishing the book. 1 have no words 
to express my gratitude to Babubhai. 1 also thank my Ph.D. 
student Prof. Rajvi Ojha tor her immense help in various ways in 
publication of this book. 

Something about the subject of the thesis. 

I took up the subject because to the best of my knowledge, 
nobody had previously dealt with the Visayavakyas of the 
Brahmasutra in its entirety, though there were some scholars like 
Dr. P.M. Modi and B.N.K. Sharma who had treated the subject in 
a limited way. 

‘The Visayavakyas (v.v.) of the Brahmasutra’ can very well 
be alternatively entitled as 'A Critique of the Visayavakyas of the 
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Brahmasutra.’ Here barring the 2-1 and 2-2 of the Brahmasutra 
for the reasons adduced there in the chapter 6, almost all the sutras 
have been discussed from the v.v. point of view. This can be 
called the raison de/re of this book. 

In ascertaining the v.v. I have scrupulously refrained from 
entering into the intricate labyrinths of the interpretation, for its 
own sake. Sometimes I have rest contented with merely stating 
the various positions taken by different scholars, sometimes, I do 
express my opinion with reasoning. Manytimes. I have critically 
oxamined the opinions put forth by different ancient 
commentators and modern scholars. Occasionally, I have differed 
from all the scholars ancient as well as modern and stated my own 
vv. 

These few Visayavakyas discovered by us along with the 
critique of the v.vs. of almost all the Brahmasutras may be 
regarded as a distinct contribution of the book. It is for the 
scholars to judge its value. 

We have followed Sankara as far as the text of the sutras and 
its division into adhikaranas are concerned. Sankara has been our 
starting point or a sort of a springboard so to say. like many of our 
predecessors to take a plunge into the discussion. In that way 
Sankara has been indispensable. 

We have regularly taken into consideration the bhasyas by 
Sankara, Ramanuja, Madhva and Vallabha (We have continued to 
ascribe the portion beyond 3-2-33 to Vallabha’s name, though 
generally believed to be not from his pen. following other scholars 
in the field). We have occasionally referred to the bhasyas by 
Bhaskara, Baladeva and Vijnanabhiksu. 

Now it is time for thanks-giving. 

It has been a long journey and on the way, I met many people 
who, apart from the purvasurins, have contributed to the fruition 
of the thesis and the treatise. 

My heart bears a chiaroscuro of a rainbow of gratitude to 
those innumerable individuals. 
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Bui first things tlrst. 

First of all, all the credit for the thesis goes to my respected 
guide and esteemed colleague Dr. L.V. Joshi. But for him. this 
thesis would not have been completed. As noted earlier, this thesis 
was in a stale of hibernation and it was Joshisahcb who revived it, 
making it recover from stupor. Not only he resuscitated the thesis, 
but with many valuable suggestions made with sharp critical 
acumen, combined with erudition, he changed the whole 
complexion of the thesis. He literally lifted me from the morass of 
dejection, and constantly inspired and goaded me towards the 
completion ol the thesis. So I express my deep gratitude to Dr. 
l.axmcsh V. Joshi. I know, I am trying to express what is 
essentially inexpressible. 

Next I must thank Dr. F..A. Solomon. It was she who 
originally pul me on the journey. She also gave a lot of her 
valuable lime in going through the thesis in iuT preparatorv stage 
and making important suggestions with her critical insight. 1 am 
gratelul to her. Alas! She is no more to see this book. 

Then I must thank my dear friend Dr. Gautambhai Patel then 
Head of the Sanskrit Depth. Xavier’s College. Ahmedabad. for 
having put the college-library at my disposal. 

1 must also thank the staff of the Gujarat University Library, 
for the co-operation I got from them. 

I must also record my thanks to Dr. (Miss) Saloni Joshi the 
then Librarian and the authorities of the L.D. Institute of 
Indology, Ahmedabad. for allowing me to use their rich library'- I 
also thank Shree Kanubhai Shelh of the Indology, for his co¬ 
operation. 

I must record my thanks to the University Grants 
Commission, New Delhi for granting me a teacher-fellowship for 
research purpose. 

I also express my heartfelt gratitude to Shri K.C Parikh. the 
then 1 10 V.C. ol the Gujarat University, who helped me in many 
ways in the administrative matters related to UGC and is very 


affectionate to me. I cannot repay his love and affection towards 
me! His sad demise is a personal loss to me indeed! 

I must thank the enlightened management of Shree Lunawada 
Arts, Science and Commerce College, Lunawada (PMS) who 
permitted me to avail of the UGC- Teacher fellowship, especially 
its president and my intimate friend Prof. H.H. Patel, then Head of 
the Economics Department, Lunawada College and now an 
M.L.A. (2009) and Shri Hariprasadbhai Joshi. the secretary of the 
management. I record my thanks to the retd. Prin. Dr. R.(i. B| lalt 
of the college at Lunawada. I also thank my colleague Prof. N R 
Patidar, now then Head of the Sanskrit Deptt., Lunawada College 
Lunawada, for his excellent co-operation. 

Then there are so many friends and colleagues who have 
helped me in procuring some books, from various quarters I 
thank my dear friend and now Head of the Sanskrit Deptt M S 
University. Vadodara. Prof. Rajendra Nanavati, Prof. P.C. Vora of 
L.D. Arts College. Ahmedabad. my student Nilakshi Pandya and 
some others. I might have missed, forgetting to thank 

I thank my childhood friend Shri Jayanti J. Shah, then Rector 
Diamond Jubilee Boys’ Hostel. Ahmedabad. his wife Indiraben 
whose house was a home for me away from home 

I also thank the University authorities, especially the P G 
Section of the Gujarat University. I thank Late Shri V.L. lihatt 
Head of the P.G. section. Shri Modi, Shri Bhavasar and Shri 
Shrikanl Vyas, once my student and now- friend, all of the P (i 
Section, for their cooperation in all the official matters. 

As I lay down the pen wielded for the thesis, and a sort of 
vacum surrounds me. I know this void will be filled in a short 
time by other academic pursuits waiting for me. However, still I 
would miss many things. 

In the immediate future, I would miss my many Sunday 
mornings which I used to spend at Joshisaheb’s place, discussing 
the thesis and I would also miss those inevitable cups of tea or 
coffee (depending upon my mood!) with refreshments offered 
with affection by Minaben. wife of Dr. L.V. Joshi. 
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I would also miss those lengthening shadows of the evenings 
at the Department, where, we would be engrossed in the 
discussion of the thesis, oblivious of the time. 


I would also miss those lifts on the scooter offered by my 
guide while returning home and dropping me at my residence. 

1 would also miss those inevitable well-intended and 
otherwise queries regarding my thesis. 

1 miss them all. and I thank them all connected with my 
thesis, in whatever capacity. 


At this moment a lace stands out from my crowded memory 
and gently rebuking me asks. 'Motabhai. have you forgotten m e r 
I miss my younger brother Copal lllemant) who passed away at a 
very young age of 37. He was very eager to see my thesis 
completed. I shall always miss him. Life is never the same again' 

A, this moment 1 offer my Pranamas to my parents Shri 
Devshanker Dayashanker Pandya and Savitaben Devshanker 
Pandya. 


At this moment 1 oiler my pranamas to my Gurus of college- 
days vt/. late Pnn. Dr. K.R. Potdar. Dr. (Ms.) G.V. Davane (both 
ol the Ismail Yusul College, Bombay) and Dr. Kshirasagar. then 
I lead ol the Sanskrit Deptt.. Elphinstone College. Bombay. 

Behind every success, there is a woman, thus the adage goes. 
My wile Jaya. stands there, by mv side, through thick and thin 
taking care of all my comforts and herself undergoing all 
inconveniences and discomforts due to my preoccupation with the 
book. I must thank her. though she would not care any less for 
that matter. 


I thank my ertand-boy, 1 mean my son Samvedan who would 
take care of my innumerable sundry matters. 


In my personal familial life, 1 lind many changes have taken 
place. My dear and dynamic daughter Zarmar whom I call my 
conscience has settled in Sydney. Australia with her husband 
Hemal .loshi to explore new horizons in life. When 1 was going 
through the proofs of the book, she was here and was a source of 
strength to me. 
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One daughter gone abroad and another daughter (in-law) 
Chaitali stepped into our family life like a whiff of fresh air. She 
took care of me during the writing of the book, and my physical 
ailment, and continues to be affection-incarnate! One more 
(grand) daughter Neti- the little angel has entered into our life to 
spread the light of delight. I am thankful to my family members 
and grateful to God! And last but not least. I offer my thanks to 
Shri Kanaiyalal Joshi of Parimal Publications. Delhi who 
undertook to bring out the book and whose scholarship also 
bettered my book. I also thanks his well-mannered son Shri 
Himanshu Joshi for offering his active cooperation in bringing out 
this book. 

It has been perhaps the most spiritually satisfying and 
elevating experience to be at the feel of those great acaryas of the 
hoary age. 

From the deep recesses of my heart a grateful longing rises 
and goes to the God, maker of this world and me who has given 
me this beautiful life and opportunity to be in company of those 
saints! 

I stand in silence! 

6th May 2009 


Vi java Pandya 
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CHAPTER - 1 

INTERPRETATION OF THE BRAHMASUTRA 
Difficulties and Solutions 

In order to correctly understand and interpret the 
Brahmasutras, one has to first take into account the difficulties 
besetting their study. A student ot the Brahmasutra encounters a 
number of difficulties in ascertaining and interpreting the correct 
meaning of the Brahmasutras. These difficulties may be briefly 
enumerated here. 

The main difficulty in understanding the Brahmasutras arises 
from their nature of being very elliptical. The traditional 
definition of a sutra in general is applicable to the Brahmasutras 
as well. The definition or rather description of a sutra as given in 
Madhvabhasya is as follows: 

^ f^: I |l 

A sutia is a statement having few words, free from 
ambiguity, containing the essence, having all-round application, 
free from any obstruction (in the form of verbiage) and free from 
any blemish. 

So in the sutra-literalure, the first condition is generally very 
meticulously observed. But the same thing cannot be said about 
othci characteristics, at least lor us after centuries when the 
tiadition of the teacher-taught is broken. The sutra is generally 
not liee irom ambiguity. It’s quality of comprehending all that is 
to be said makes it liable to be interpreted in various ways. This 
is applicable in a large measure to the Brahmasutras also. But it is 
quite probable that, the unintelligibility of the sutras is greatly 
enhanced due to the big gap in time from the date when they were 
composed, (circa 200 B.C.). 1 2 

Belvalkar describes sutras in general as concise mnemonic 


1. Madhva- Purnaprajha Dars'ana of Anandatlrtha, Ed. Pandit Jibananda 
Vidyasagara, B.S. 1-1-1 

2. ‘It was composed about the second century B.C.’, Radhakrishnan, 
Brahmasutra, Introduction, p. 22 
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rules originally intended as helps to memory. 1 Brahmasutras arc 
also similarly very concise. 

Thibaut has made some pertinent observation regarding the 
Brahmasutras. He says ‘Their (Sutras)’ outward form is that 
common to all the so called sutras which aim at condensing a 
given body of doctrine in a number of concise aphoristic 
sentences and often even mere detached words, in lieu of 
sentences. Besides the Mimariisa sutras, this literary form is 
common to the fundamental works on the other philosophic 
systems, on the Vedic sacrifices, on domestic ceremonies, on 
sacred law, on grammar and on metres.... Altogether different is 
the case of the two Mlmamsa sutras. There scarcely- one single 
sutra is intelligible without a commentary. The most essential 
words are habitually dispensed with, nothing is more common 
than the simple omission of the subject or predicate of a sentence. 
And when, here and there, a sutra occurs whose words construe 
without anything having to be supplied, the phraseology is so 
eminently vague and obscure that without the help derived from 
commentary we would be unable to make out to what subject the 
sutra refers’. 2 

The opinion of V.S. Ghate differs from that of Thibaut. Ghate 
considers the Brahmasutras ‘much more intelligible’. However 
he also admits they are in themselves quite sufficient to give rise 
to a number of interpretations’. 3 

Apart from the nature of the sutras being obscure, there are 
several other difficulties one has to face while studying the 
Brahmasutras. Philosophers of different faiths and various hues, 
have seen their systems of philosophy in the Brahmasutras. The 
Brahmasutras are of such a nature that, they are capable of being 
interpreted according to the philosophic inclinations of the 
interpreters. Or as Radhakrishnan in his inimitable style puts it. 
‘The sutra is one of those rare books where each in accordance 
with the merits, finds his reward’. 4 For this phenomenon, there 
are various causes inherent in the Brahmasutra itself. Sometimes, 
it is difficult to say which sutras contain the Purvapaksa and 


1. Belvalkar S.K., Brahmasutra 2-2-1,2 Notes,.p.3 

2. George Thibaut, Vedanta Sutras Part-1, Introduction XIII-XIV 

3. Ghate V.S., The Vedanta, Second Edition, p. 42 

4. S. Radhakrishnan, Indian Philosophy Vol. 11, p. 432 
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which the Siddhanta. To illustrate, the adhikarana 2-3-13, sQtras 
19-28 are taken by Sankara as pGrvapaksa saying that jlva is anu 
or atomic in size and the sGtra 29 as the Siddhanta stating that the 
jlva is not really atomic but that it is all-pervading (vibhu). But 
Ramanuja takes the first sGtra of the adhikarana i.e. 19 as stating 
the Siddhanta view, according to which the individual soul is of 
minute size and the sQtras 20-25 are taken by him as supporting 
the Siddhanta and refuting the objections against it, and the 
remaining sutras deal with another aspect of the anutva. 

There is one more difficulty. Tradition has handed down to us 
the division of the sutras into adhySyas and pildas and there is 
unanimity among the commentators regarding it. But no such 
division into adhtkaranas has come down to us. As for instance in 
the sutras 1-3-41-43, according to Sankara, the sOtra 41 forms one 
adhikarana deciding that the ether which reveals names and forms 
referred to in C U. 8-14-1 is Brahman and it is neither the element 
ether nor J.va. SQtras 42 and 43 form another adhikarana teaching 
that the Vijnanamaya mentioned in B.U 4-3-7 is not the 
individual soul but Brahman. According to Ramanuja, the three 
sutras form one single adhikarana which seek to establish that the 
ether ,s Brahman. For Madhva, these three sQtras form three 
different adhtkaranas; sUtra 41 refers to akasa, sOtra 42 to the 
Vtjnanamaya and sOtra 43 referring to another passage in B.V. 6- 

4-22 where the words wfotTfinft: pertain t0 Visnu or 

the Lord. 


As noted above, the sOtras are elliptical and hence there is a 
necessity of supplying words to complete the meaning of the 
s ras. is is also another source of divergence of opinion 
among the commentators. For example in 2-3-1 Sankara, 
Ramanuja and Nimbarka supply the word ‘ utpadyate ’ (is 

produced) while Madhva supplies the word ‘ anutpattimcit' (not 
having origination). 

Sometimes, the words in the sutras, yield more than one 
meanings and hence, the meaning intended. by the sutrakara 
become s uncertain to gauge. In 2-3-15 
"dlcn^nRld (If it be said in between (Brahman and the 

elements) intellect and mind (are mentioned and so their creation 
and absorption are to be placed somewhere) in the order, on 
account of the inferential indications (in the text) to that effect, 
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(we say, not so, on account of the non-difference of the intellect 
and the mind from the elements). The word antara may mean 
both in the ‘midst’ (madhya) and ‘without’ (vina). Sankara, 
Ramanuja and Nimbarka accept the first meaning and thus the 
sutra, according to them means that the mentioning of Vijnana 
and manas in the midst of the passages referring to the creation of 
the elements need not disturb the order of creation, while 
according to Madhva, who accepts the second meaning; the sutra 
means that the opposite orders of destruction (to that of creation) 
holds good, except in the case of Vijnana and manas. 

One more circumstance leading to the uncertainty of the 
meaning is the absence of the padapatha. Tradition of handing 
down the text of the sutra along with the padapathas has not come 
down. So there is an uncertainty regarding the split-up of the 
sutras. For example, the sutra 2-3-26 can be read as ^pilglHlcfcc)c( or 
as Both the readings are possible. According to 

Sankara, the sutra means that the jlva, though of minute size 
(anu) can be affected in part of the body owing to the 
pervasiveness of the quality of intelligence as is for instance the 
case with certain objects in the world (loka-vat) e.g. with the light 
of a lamp. According to Ramanuja, Nimbarka and Madhva, 
however, alokavat (like the light) gives the illustration required 
for the purpose more directly. 

Another factor leading to the uncertainty of the meaning in 
that the Upanisadic passages or Visayavakyas which the sutras 
are supposed to discuss are not actually incorporated in the sutras. 
Different commentators may understand different passages as 
taken up for discussion and thus one and the same adhikarana 
may yield different meanings. Thus in the sutra 1-1-5, 
the sutra means that the ‘sat’ in the passage cannot mean the 
pradhana of the Sarnkhyas, because the act of ‘seeing’ is spoken 
of. Thus the whole of the adhikarana beginning with this sutra is 
an attempt to show that the passages which the Sainkhya brings 
forward in support of the doctrine cannot but refer to Brahman if 
only properly interpreted with due consideration of the context. 
But' Madhva interprets the adhikarana in quite a different way. 
The passages or Visayavakyas, according to Madhva, are from 
P.U. 5-5 and B.U. 4-5-6 in which the atman or purusa is spoken 
of as something to be- seen or meditated upon, and the sutra 
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accordingly means, that Brahman cannot be said to be asabda i.e. 
inexpressible (avacya) because it is described as being something 
to be seen or known. 

Besides these specific difficulties, there is one more difficulty 
of a general nature and that is in the form of uncertainty of the 
division of the text of the Brahmasutra. Even Sankara, the oldest 
commentator available did have an inkling of the uncertainty of 
the text. At one place in his bhasya, he shows awareness of the 
problem. While commenting on 3-2-21 he observes 3T3 t 

^^STVTgcTI'rpicT^uifHfd | 

Again in his commentary on 4-3-14, he notices that some of 
his predecessors regard sutras 4-5-7-11 as presenting the 
purvapaksa and the sutras 4-3-12-14 the siddhanta, but that he 
himself is responsible for his own view i.e. that the sutras 4-3-7- 
11^ present the siddhanta and sutras 4-3-12-14 the purvapaksa- 
■'JcfffvT ^c^xKifui 

-q^fwn TJc( 

Similarly he notices a difference of readings. In 1-2-26 he 
reads and also notices a different reading 

Or again in the sutra 2-1-15 he notices two 
readings and ’TraKdlHds*): | 

Moreover, there is a controversy regarding the text of the 
Brahmasutra discussed in great detail by S.K. Belvalkar. 
Belvalkar has put forth the theory that originally there was a 
Chandogya Brahmasutra composed by Jaimini. He writes, ‘There 
is nothing improbable in a Chandogya Brahmasutra having in fact 
formed the original nucleus of the present sutras and been even 
incorporated therein’. 1 Without entering into the greater details, it 
may suffice here to state that Belvalkar undertakes to locate the 
original Chandogya B.S. by chopping off many of the sQtras from 
the present B. S. extant. For example, the Smrtipada (2-1), the 
Tarka-pada (2-2), the Srstivakyasamanvayapadas (2-3, 2-4),' the 
gunopasamhara pada (3-3) would not have a place in the original 
Chandogya B. S. Similarly also the fourth pada of the first 


1. Belvalkar S.K., Basu Mallik Lectures on Vedanta, pp. 140-149 
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chapter which is an afterthought and which introduces in two of 
its adhikaranas (Sutras 14-15 and 23-27), cosmological 
discussion not properly belonging to the avowed contents of the 
pada. Further even in some of the adhikaranas to be retained, 
there will have to be effected not a little pruning. Thus in the first 
adhikarana of 1-2 (sutras 1-8), we will have to omit sutra 5 
because it refers apparently to Satapatha, and sutra 6 because it 
recites (or cites?) the authority of a smrti. In adhikarana 4 of the 
same pada, sutra 14 will have to be omitted, unless (as seems 
probable) the reference is to C.U. 4-11-7 and 4-12-1. And in 
chapter I, pada II, adhikarana 7 (sutras 24-32) we should omit 
sutras 25 and 26, make the reference in sutra 32 with Ramanuja 
to C.U. 5-18-12 rather than with Sankara to Jabala U. and 
omitting the sutras 29 and 30 which refer to the views of 
Asmarathya and Badari, weld together sutras 28 and 31 into one 
continuous sutra to be thus worded ■h'-ht)A tari ft 

Some other possible alterations would be from 3-1; omit 
sutras 3 and 4, and 13 to 16, and 19 to 20. Also drop the last three 
words from sutra 7 ("4 ^1I 

Drop also sutras 1-1-3 and 4 (TH^r^Tftc^lcf 1-1-3 and TTg 
1-1-4). Belvalkar further writes, ‘It seems then, at any 
rate, probable that the original Chandogya B.S. has undergone 
two radical overhaulings: first when the ‘pratisakhlya’ 
BrahmasQtra was enlarged in scope so as to be a ‘sarvasakhlya’ 
text giving a harmonious interpretation of the teaching of the 
Upanisads as a whole and secondly by the addition of the 
controversial matter and in particular the Tarkapada (2-2) meant 
to carry the warfare into the enemy’s own territory. In the present 
state of our knowledge we can probably say what sutras must 
have belonged to the original Chandogya B.S. but cannot 
positively assert which ones did not belong to the same, except of 
course, in the most general way already indicated. And as to. the 
middle or the penultimate version, we should be justified in 
excluding from it such sutras, as we can, on independent 
philological grounds, prove as interpolations. One such clear case 
I mentioned 2-3-11-53 which is taken up by a discussion of the 
nature and functions of ‘Tvam’ or the individual self and which is 
interposed between sutras syntactically related to one anothei, 
and parity of reasoning would lead us to suspect the discussion on 
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the nature of ‘Tat’ or the Supreme Self (Sutras 11-41) placed at 
the end of chapter 3-2.’ 1 2 

Thus Belvalkar has presented a very interesting but highly 
controversial and thought-provoking theory regarding the 
Brahmasutra. P.V. Kane does not agree to this theory and 
criticises in the following words, ‘Dr. Belvalkar postulates the 
proposition viz. that there were Brahmasutras written separately 
for the C.U. and the B.U. and other Upanisads, for each Sakha 
and secondly that the Sarlrakasutra of Jaimini was bodily 
incorporated within and forms the main part of the contents of the 
present text of the Brahmasutra. The present author takes strong 
objections to both these propositions. He cannot go into this 
question at length here, but has to remark that these propositions 
are based on little evidence. It Janmadyasya yatah was also a 
sutra of Jaimini, who was specially connected with the Samaveda 
by the Mahabharata and Puranas, why is it that the sutra is 
supposed by the Bhasyakaras as based on a passage of the T.U.? 
The Chandogya and the B.U. are each nearly thrice as long as all 
the other eight Upanisads (out of the principal ten Upanisads) and 
six times longei than the T.U. Therefore, these two Upanisads 
figure largely in the discussions in the extant B.S. The second 
pioposition is hardly more than a pure guess. There is no 
evidence to establish that the main part of the extant Vedanta- 
sutra is bodily taken from Gemini's Sarlrakasutra. When the latter 
has not come down to us and when no sutras therefrom (other 
than the two noted above) are quoted anywhere as from Gemini's 
Sarlraka sutra.’ L 

S.M. Bhatkhande has examined the thesis by Belvalkar in 
greater detail and come to the conclusion that ‘it would not be 
quite correct to say that the majority of the texts discussed in the 
present B.S. hail from the C.U. only. It has already been shown 
that the contribution from the other Upanisads is equally 
significant, if not more. It has also been pointed out how without 
these Upanisads, the philosophy of the B.S. would not be 
complete.’ 3 


1. Belvalkar S.K., Basu Mallik Lectures on Vedanta, pp. 140.149 

2. Kane P.V., History of Dharmas'astra Vol. V, part-II pp. 1175-76 

3. Bhatkhande S.M., The Chandogya Upanisad and Brahmasutra of 
Badarayana, pp. 259-260 
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Thus whatever may be the ultimate outcome of the 
controversy raised by Belvalkar, it seems certain that the text of 
the B.S. need not be taken as a settled one. Though Bhatkhande 
has tried to controvert the thesis of Belvalkar, or presenting in a 
statistical and tabular form, the impression does persist with the 
reader as A.V.N. Sharma observes ‘In most of the sections, the 
contribution of the C.U. is often 50% or more and as such C.U. 
the most important contributor to the B.S.’ 1 So in order to 
correctly interpret and ascertain the meaning of the B.S., it is 
essential that we should have the definitive text of the B.S.; and 
so long as it is not there, a student of the B.S. is bound to 
encounter some of the above mentioned difficulties. 

As noted above, tradition and sometime lack of tradition has 
handed down these difficulties. 

As noted above, if the tradition presented some difficulties in 
understanding the Brahmasutras, tradition has also supplied some 
solutions to the difficulties provided one knows correctly how to 
apply these solutions. And one of the sources of such solutions is 
the Mimarhsa Sutras. They are regarded as presenting the rules 
and interpretation of the Vedic texts. As S.N. Dasgupta says ‘The 
Mimariisa sutras deal mostly with the principles of the 
interpretation of the Vedic texts in connection with sacrifices’ 2 

So we are justified if we seek help from the Purvamlmariisa 
Sutras in determining the meaning of the Brahmasutras which are 
meant to present the teaching of the Upanisads. At least that can 
be one of our valuable aids. 

But before we do so, we may try to sort out or at least 
understand the knotty problem of chronology of these two Sastras 
viz. Purvamlmariisa and the Uttaramlmamsa. The Jaiminis sutras 
are designated as Purvamlmariisa which may give the impression 
that they are predecessors in point of time, to the Uttaramlmarnsa. 
But as Radhakrishnan puts it. ‘The Purvamlmariisa is so called 
because it is earlier (purva) than the Uttaramlmarnsa, not so 
much, in the chronological as in the logical sense’. 3 Or as 

1. Sharma A.V.N., Brahmavidya-The Adyar Library Bulletin, Vol. 46, 
1982. 

2. Dasgupta S.N., A Histoiy of Indian Philosophy, Vol. 1, p. 372 

3. S. Radhakrishnan, Indian Philosophy Vol. II, p. 374 
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Maxmuller suggests Purva in Purvamlmarnsa does not 
necessarily indicate priority in time, or Uttara in Uttaramlmanhsa 
docs not mean posteriority in time. But this sequence might have 
come in vogue on the basis of the lifestages. A man has to pass 
through rituals before he realises the true nature of Atman. 1 

But this fact cannot be utilised to prove the precedence of the 
Purvamimariisa because Jaimini quotes Badarayana as 
Badarayana quotes Jaimini. But Maxmuller seems to be assigning 
priority to the Uttaramimarhsa as he says, ‘while Badarayana 
begins his sutras with ‘ Athato Brahmajijnasa . ‘Now therefore, 
the desire of knowing, Brahman’. Jaimini apparently in imitation 
of it, begins with ‘ Athato Dharmajijhasa'. ‘Now, therefore, the 
desire of knowing Dharma or duty’. 2 3 But if the Uttaramimarhsa, 
according to Maxmuller is to be regarded as preceding the 
Purvamimariisa, he docs not explain how the Brahmasutras could 
quote Jaimini the author of the Purvamimariisa sutras. 

Maxmullcr’s supposition is further rendered untenable by 
Bclvalkar who put forward the thesis that some of the 
Brahmasutras were composed by Jaimini and they were 
incorporated in the body of the present Brahmasutra. He avers (If 
then) we are justified in assuming that Jaftnini wrote a 
Sarlrakasutra which sought to harmonise the teaching of the 
Samaveda Upanisads (and particularly of the Chandogya) and 
that his Sarlrakasutra was bodily incorporated within and forms 
the main part of the contents of the present text of the 
Brahmasutra. 2 According to ' this theory Jaimini preceded 
Badarayana. In fact, according to Belvalkar, the first Brahmasutra 
Athato Brahmajijnasa was composed by Jaimini, contrary to what 
Maxmuller supposed. 

Ganganatha Jha has tried to explain the problem in this 
manner, ‘Lastly as regards Mlmamsa and Vedanta’, there has 
never been any justification for regarding them as ‘Purva’ 
(preliminary) Mlmariisa and Jllttara (final) Mimariisa. We are 
alive to the fact that later on differences between the two systems 
cropped up regarding small details, but there has never arisen any 


1. F. Maxmuller, The Six Systems oflndian Philosophy, p. 197 

2. Ibid., p. 199 

3. S.K. Belvalkar, Basu Mallik Lectures on Vedanta, p. 142 
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controversy on the main issues. The Vedanta finds its ultimate 
sanction in the Vedic texts, and as regards the authority of the 
Vedas, it accepts the conclusions of the sister system. For all 
practical purposes, the Vedantin accepts the tenets of the 
Mlmamsa - hence the saying Vyavahare Bhattanvavah current 
among writers on Vedanta. The above facts also account for the 
designation of Mlmamsa proper as Purva and that of the Vedanta 
as Uttara. For the enquiry into Brahman - Brahmajijnasa and this 
enquiry can be carried on only on the basis of Vedic texts, it is 
necessary that the authority and reliability of the Veda should be 
established beyond doubt and then, that certain methods of 
interpreting these texts should be elaborated in order to prevent 
confusion in course of the study of the vastness of Vedic material 
These two requirements have been met by Mlmamsa proper and 
on the basis of this PGrva-preliminary Mlmamsa, the Vedantin 
has raised the edifice of the Vedanta proper called on that 
account, the Uttara-final, Mlmamsa. 1 

The most cogent explanation seems to be forthcoming from 
P. Shastri in his. book ‘Introduction to the Purvamlmamsa’ He 
states ‘There is a long established tradition that Jaimini who was 
a disciple of Badarayana composed the Purvamlmamsa sutras 
We must not ignore this tradition unless we obtain some strong 
evidence against it. It is not absurd to assume Jaimini was a 
worthy disciple of Badarayana, that Badarayana had discussed 
various problems with him and that at the time of writing his 
sutras, he referred to the views of Jaimini. Only one such 
discussion is found embodied in a sutra of Jaimini, while others 
are not found. This omission may be explained by assuming that 
Jaimini did not like to embody these discussions in his sutras or 
that he put them in some other works of his which are not extant 
We are particularly assuming here only one thing viz. the 
possibility of the existence of some other works of the same 
Jaimini and this is certainly preferable to assuming that there 
were many Jaiminis and that there were many works of them 
which have perished in course of time.’ 2 


1. Ganganatha Jha, Sabarabhasya Vol. Ill, Introduction, VIII - IX 

2. P. Shastri, Introduction to the Purvamlmamsa, p. 33 
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So the mystery of Badarayana quoting Jaimini and Jaimini 
returning the compliment 1 2 is resolved to some extent by 
supposing that both these persons were contemporaries. 

Now we can understand properly the interdependence of the 
Purvamlmamsa and the Uttaramimamsa. As noted earlier,- 
Purvamlmamsa deals with the principles of interpretation or as 
Otlunar Gachter terms it as the Science of Hermeneutics." 

Understanding the Brahmasutras means partly interpreting 
them too. Purvamlmamsa deals with the sacrifices and hence, it is 
quite natural that, their illustrations for interpreting will be from 
the domain ot literature, dealing with the sacrificial matters. But 
the principles tor understanding and interpreting the texts are 
sound and applicable to any text even one not dealing with the 
rituals. 

As the Sabarabhasya ^states at the very outset 
Stefi (TrfcT 

3cK*IT oqi^lqi; 

W^\\ 

1 he words ot the sutras are, as far as possible, to be 
understood in the same sense as they are known to convey in 
common parlance; it is not right to assume meanings for them on 
the basis ol elliptical and other devices - or to attribute to them 
any special technical signification. It is only in this way that all 
that would have to be done would be to explain the Vedic texts 
directly (with the help of the sutras), otherwise (if we did not take 
up the words of the sutras in their ordinary sense) it would be 
necessary for us to explain the extraordinary (technical) meanings 
ol the words of the sutras themselves and then the texts of the 
Veda. This would involve great exertion.’ 3 

The Purvamlmamsa Sutras have enunciated some principles 
which are to be applied to the texts in interpreting and 
understanding them. The foremost of them, apart from occasional 
discussion at other places is the principle laid down in the sutra 


1. F. Maxmuller, The Six Systems oflndian Philosophy, p. 198 

2. Othmar Gachter- Hermenautics and Language in Purva Mlmamsa 
-A Study in Sabarabhasya, The Title itself. 

3. Tr. Ganganatha Jha, Sabarabhasya Vol. I. 
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(3-3-14). Among Statement, Import, Sentence, Topic, Position 
and Appellation, that which follows is weaker than‘that which 
precedes - because it is more removed from the original meaning. 
So according to this sutra, the preceding one is stronger than the 
succeeding one and Sruti itcrfi 

is the first and hence the strongest proof as it 
precedes all others viz. linga etc. Sabarabhasya, as such does not 


elaborate on the sutra as can be seen from the bhasya on it. But 
the later compendium dealing with the basis of the 
PurvamTmamsa are more explicit on this count and we may take 
help from one such, the Arthasamgraha, one of the most popular 
manuals of the PurvamTmamsa, written by Laugaksi Bhaskara. 

According to the PurvamTmamsa, Vedas are fivefold 
trt, 'WH -i.e. Injunction, Incantation, Designation, 

Prohibition and Missionary Assertion. 1 Further is fourfold 
vicnRifcifa, srfacfcKfafa anc i •spTFlfgft? Injunction of 

Origination, Injunction of Subservience, Injunction of 
Competence and Injunction of Performance. Further there are six 
means of the proof assisting an injunction of this kind. 


It woufd serve the cause of clarity if we quote A.B. Keith 
from his excellent work ‘The KarmamTmamsS’. ‘In dealing with 
injunctions of application, there are six means by which the 
relations of subordination actions etc. may be determined. The 
first and most important indication is express declaration, thus, if 
the injunction is given to use in honour of the Garhapatya fire, a 
Mantra to Indra, this declaration (Sruti) prevails over the normal 
conclusion that a verse to Indra must come in a ceremony in his 
honour. Second in importance is indirect implication (linga), thus 
it is a rule in the Soma sacrifice that the juice used is to be 
consumed when therefore a Mantra (T.S. 3-2-5-1) is found which 
seems merely to refer to the drinking, it must be assumed that it 
covers, by its reference to drinking, all the operations connected 
with that action, such as the taking up of the potion, examining it, 
drinking it and digesting it’. Thirdly, syntactical connection is of 
value, thus in one passage (S.B. 4-4-6-16-18) we are able to 
decide that Rc and Yajus mean the Rgveda and the Yajurveda, 
and’ not as might else be thought, metrical and prose Mantras, 


1. S.S. Sukthankar, Arthasamgraha, p. 116 (Text) 
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because of the ‘Syntactical Connection’ with the immediately 
preceding words. Fourthly, context (prakarana) is of great 
importance. We have the general injunction that one should 
perform the new and full moon sacrifices, and the injunction to 
offer to Tanunapat, this principle enables us to find a purpose for 
the latter ottering in connection with the former sacrifices; mere 
syntactical connection would not here help, as the sentences stand 
apart and arc in themselves quite complete. Fifthly, order (krama) 
or position (Sthana) is ot service; thus in one passage (T.S. 1-6-2- 
4) occur three Mantras without indication of use, we can, 
however, by tinding that elsewhere three offerings are enjoined in 
connection with three mantras, assume that the order of the 
sacrifices and the Mantras is to correspond one being used with 
each offering in order. Finally name (Samakhya) may supply 
information otherwise wanting. Thus, Mantras, not otherwise 
identified by being styled Hautra are known to fall within the 
sphere ol the Hotr priest. Each of these means for adequate 
reasons is deemed to be of more value than the preceding’. 1 

Fui ther TFfFTfsrft - Injunction of performance enjoins order 
between the 3^ s themselves. How is this order to be determined? 
Again there are means of proof to determine the order namely 

and y^Ri- statement, purpose, Text, 
Seriatim, Juxtaposition, the Principals and continual performance. 
And there is a discussion in great details in the Arthasamgraha. 
The Sruti means of proof is twofold: that specifying pure 
sequence -that sequence ^ ^jt ^ ctrftfa is an 

instance of the first kind of Sruti and ctq<4>4 : S 8 ^^- 
and that specifying a matter qualified by the first 
draught pertains to the Vasatkartr is an illustration of the second 
kind. This proof is stronger than the other means of proof. 

The second is 3l4. Order by purpose exists in cases where the 
sequence is determined on the basis of the purpose. The instance 
of this proof is ■hch^ M-qfci I One should offer 

Agnihotra, one should cook the barely gruel. 

The third means of proof is T n^. The order in which the 
sentences conveying different matters (relating to sacrifice) are 
given is order by Text seriatim. And on the basis of it, the order 


1. A.B. Keith, Karmamlmarhsa 1978, pp. 89-90 
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of such matters is decided. When we study the Veda, wc study it 
in the order in which it is handed down. Naturally enough, we 
apprehend the sense of the different TOs also in the same order 
in which we study them. As performance of the sacrificial acts is 
dependent upon the apprehension of the sense of the Vedic 
passages relating to them, it follows that we perform the acts in 
the order in which we apprehend the sense and this is the same as 
the order of the Veda. So ultimately it is the Wjfnr that 
determines the 3tj8HsbH. Then this text is again twofold 
and sfHWM And naturally h^hio is stronger than the ?rr ^»N l d . 

The next is - juxtaposition. Juxtaposition is position in 
proximity. Sometimes we determine the sequence between two 

is (in the f^ffcFTFT on the basis of the close proximity 
between them in the TlffcRPT. Thus it will be seen that 
functions in the faftfefs where we determine the sequence between 
two c t> 4 -l'fs on the basis of the close proximity seen between them 
in the 3FffcT. The instance cited is that of the It is a 

of and as such borrows by the sld^d^-idi 

with certain modifications from the TlfifrJ ^j|[d<^dlM. In the 
are sacrificed the and victims on the 

and days respectively. In the WZFFX they are sacrificed 
on one and the same day and not on three different days. The day 
chosen for their immolation is the day, which in the 
belongs to the The reason for this choice is, in the first 

instance, the intimate connection (Uo4lulu) of the ^fl day with 
ITW which is pressed on that day. As TTTdfsti is a it is but 

natural that we should fix our choice on the Soma Pressing Day 
(l^n) ratner than on any other, aftwsq and being 

comparatively remote from ITfa. 

Again by choosing the middle day, we effect a relative 
uniformity of sequence. Naturally the question arises, if 3 #dd l 4id , 
anfew 1 !, and 3135^37 ar e to be indicated on the same day 
0P9, in what order, should they be immolated? It is here that the 
FIFHPTM guides us as follows. In the 33 # i.e. ^i'lfd'glH is 
performed on the day, the wrPt sacrifice 
immediately after 3nfal-iiJd u i (the offering of the Asvin cup). In 
other words is after In the fd<£fd 

dldWi also •3TTfiHti5 u i takes place according to the 3lid<^i or 
So it is but natural that in the faffcf after spfgq, W e 
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would perform first wfctFjgH to be followed by the 
and Thus what enables us to judge the 

sequence between on the one hand and 

and 3pj^«qFpjH. on the other is the close proximity between 
3TTf i dHi)6' J i ■Hctdl'Mi^8H in the S'jtn, in other words T$tH. 

The next proof is the ^<24st>M: - Order of the Principals. In the 
Tmh^m we perform the sr^is in the same order in which the 
^m<*hs are performed. Thereby we secure the same amount of 
proximity between the different 3l*lHs and their ST^s, become 
equal in all cases. If we were to perform the 3t^s in an order 
ditterent from the one observed in the performance of their U^s, 
the 3 T^s ot some TJ^TRs will come too close to their s 
(aieTriHoqcmFf^) while the 3T^s of other Wts will be too far 
removed from their s. And the latter would come in the way 
of the proximity understood from the Wffefa. 

This can be seen from the following instance. In the 

is to follow According to HteMsbM an ^ of 

wil 1 have to be performed first and that of 'O^IM next. 

This will keep equal distance between 3tF^qq|i] and its on 
the other. If we were to perform ^3?^ first and 3TF^r 3^ next, 
and will come too close, the series being 

- 3TFTT7FT - ^^iiM while and will be removed too 

far and thus will be vitiated. 

The last means of proof is the order in continual 

performance. Order in continual performance is the order of the 
second and the following matters which is based upon the order 
of the matter alone first, when the subsidiaries converging 
towards principals which are performed by repetition. This being 
last, is the weakest of all means of proof. 

These are, broadly speaking, the principles of interpretation 
laid down by the Purvamlmamsa. 

It will be observed that Uttaramlmamsa accepts these 
principles when the occasion demands. But from this it does not 
follow that the Uttaramlmamsa is dependent upon the 
Purvamlmamsa. We have already dealt with the question of 
priority and posteriority of these two mlmamsas. So the 
Uttaramlmamsa must have absorbed these principles from an 
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atmosphere in which these principles of interpretation must have 
been very much in vogue. In fact, Parimala, a commentary on the 
Kalpataru which itself is a commentary on the commentary 
Bhamatl on the Brahmasutra is explicit on this point. Parimal 
.commentary runs thus: TdWlft TO iR TOHUdldifd i 

3 FT ( st. ^J. 1 - 3 - 29 ) ^frl ft e^HIHIu-q 



3 - 3 - 58 ) 



Vl r -^Rd 


#Tcl: (sHJ. 1-3-24). 3TT^TI^I(sf. 3 j. 1 -1 -22). 

4lcBldl94^(^. 3-4-24) (^t. ^ 1-3-26) 

$c4lRfa: ^RlelfjlR^, f^lReldk^Ircj ^ cjjti (gj. 3 . 3 . 49 ) 

«jfaltff}-lRelc’lMd, fSm4^u| 9Ft (gf. ij. 2-3-14) 

5oHlRfaiq%f st>HyHl u Mld, 3 ?fcR^llc(^ (5?. 3j. 3.3.45) 

<rar^f 4l44d)M4^(5f.^. 3-4-24) 3FRqj?(( 3 . ^ i. 3 . 26 ) 

ScdlRfa: ^idfcl-fj-lRcb, d cim (gf. 3 . 3 . 49 ) 

^fd(el^-lR«)ciioci, Rw4^u| g (gf. 2-3-14) 

^TlRf^RRi 9 f)HJI 4 l u Mld, 3lfd<^llcf rf (gf. ^ 3 . 3 . 3 . 45 ) 

$c4ld^iyH|u|fHr4acu4 ^BtdHd I TO-tHKlRfh; ^dd.do'-jcf l 

3 ^?F^fq WITI....3TM% #ft^ : 
cT5W 3TRftfrn 1 


Here (in the Uttaramlmamsa) also the authoritativeness of the 
Vedic texts forms the subjectmatter of the Sutras as in the 
Purvamlmamsa. The Sutra 3 TcT (gf. 1-3-29) 

establishes the authoritativeness of the Vedic texts. The sutra 
3-3-58) deals with the difference of words etc. 
The sutras #fcT: (sT.TJ. 3-4-24) TF b<u|lcf (gf/q. 1 . 3 . 6 ) 

^iRddl^cil^d^: (*. % 3-3-49) etc. ascertain the principles 
of Sruti (direct texts), lihga (import) etc. and their respective 
value. The sutra fwm 3 sFT: (W.3J. 2-3-94) etc. show how to 
determine the order of various things. The sutra at fd^ i Kxj (^. 3. 
3-46) establishes the rule of transference. So the Uttaramlmamsa 
deals with many of the topics of the Purvamlmamsa. 


(- NSP, 1938, p. 64. 
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But leaving aside the dependence of any Mlmarhsa upon the 
other, it seems certain that the Uttaramlmarhsa has absorbed 
some of the principles codified in the Purvamlmamsa. These 
principles must have been in vogue before they came to be 
enshrined in the Purvamlmamsa sQtras. This abovequoted 
passage, though gainsays the dependence of the Uttaramlmarhsa 
upon the Purvamlmamsa, makes clear the absorption of some of 
the concepts and ideas of the Purvamlmamsa. Bhasyakaras on the 
B.S. too also occasionally point out the absorption of such ideas 
of the Purvamlmarhsasastra. Sankara in his bhasya on the 
Brahmasutra. ^Pp^iTf^T: cijtdh, (3-3- 50) 

refers to Jaimini sutra (J.S.) 1-4- 

7) Then on 3TStTCfaqi csrerih: dWIdd^ldl^miqtXdd^Tbif (H.7J. 3-3- 
33) refers to Md^tsqoqfdskM, ^ tm-. 3-3-8). 

Then again Sankara in his bhasya on the ^ 
Mddlj,HHIrTdi)l'[l< (st.TJ. 3-4-41) and 

(sT.TSJ. 3-4-42) refers to clj^Htdl<dlHddd<dlc( (47J, 6- 

8-21 ), TTtTT HdyPdMPrl: T41cl 1-3-8), and dHpMdrdldJ 

1-3-9) respectively. Jaimini, by name, is referred to, in all, 
ten B.S.s. viz. 

1. Tn?di<dfcidy i (i-2-28) 

2. dqdRfd 'dPHld^dSTT n ^Flfrt I ( 1-2-31) 

3 . h?diP<dRi (1-3-21) 

4. I (3-2-40 ) 

5. ^«n5-4HPdfd I ( 3-4-2) 

6. WR1 dPMPU4l<Hl ^iqd<Pl %l (3-4-18) 

7. 1 ^PM^Rpq ftdHId^qihT^: 1 (3-4-40) 

8. Tt 4pMPlt|te , q<dlcl s l (4-3-12) 

9. ^fHp^qdwiPfwi: 1 (4-4-5) 

10. hra dfnPifd<+dTi*qdHicfi (4-4-11) 

Of course, the matter dealt with in these sutras is not found 
discussed in the Jaiminisutras except the matter of the 51.7J. 5U^1°I 

Pandit-tile^: (4-4-5) But that is altogether a different 
proposition. 
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Apart from the direct references to Jaimini to his sutras, there 
is an identity of the usage of certain terms which both the 
mlmamsas use in an identical manner. For example ?jfcT, f^ 7 etc. 
are the most obvious terms used in an identical way. Occasionally 
there is a usage of the word ^fafcl which in J.S. like the B.S. also 
means the Sruti, as in the sutra ^?fafcT (J.S. 2-4-30). 

Veda also points to the same idea (of the Act being one and the 
same). Of course, is also used in the sense of Finding in the 
Purvamlmamsa as in the sutra (J.S. 1-1-23) Also because we find 
indicative texts or in the sutra' (J.S. 1-1-28). Also 

because we find ephemeral. It may also be noted that appm is 
rarely found used in the J.S. One of the cases is the famous sutra 
fad*) *4Kdfa tjJ^ hm j -((1-3-3). Then again in 
things (mentioned in the Veda) or in the sutra (J.S. 4-3-4). Also 
because we find motives, JWPi Wcfi (1-3-15) and in its 

adjectival form dW^S^Hifa^HfadHiqj (J.S. 10-8-14). The word 
Pffcf or its forms are also nowhere found used in the J.S. 












CHAPTER - 2 


MODERN IIISTORICOCRITICAL METHOD OF 
INTERPRETING THE BRAHMASUTRA 

As wc have just seen earlier, the principles of interpretation 
enunciated by the Purvamlmarnsa have been accepted and utilised 
by the Brahmasutras. So the Purvamlmarnsa is one of the sources 
of understanding and ascertaining the meaning of the 
Brahmasutras. 

There were also sonic other principles evolved to interpret the 
texts in ancient times. These principles are summarised in the 
following vcrsc- 

3T8^i<lM4dl ^ 11 1 

In deciding the import of a text, ( 1 ) The beginning of the text 
(2) the end of it (5) repetitions (4) novelty (5) ultimate object ( 6 ) 
explanatory passage and (7) reasoning are the points to be 
considered. 

These principles were also fairly prevalent and taken into 
consideration while deciding the meaning of the text. 

Further apart from these principles evolved in ancient times 
in modern times also, scholars have made several attempts to 
understand the import of the Brahmasutras. On finding the 
principles of olden times not fully sufficient in understanding the 
Brahmasutras they have tried to apply the modern critical method 
which may be termed as ‘historiocritical method’. Amono these 
modern scholars is P.M. Modi who has made a splendid Attempt 
at understanding a part of the Brahmasutra. He has some 
suggestions to offer for the method of interpretation. P.M. Modi 
does accept the utility ot the ancient principles but at the same 
time looking to the fact that by applying the same principles the 
commentators have come to different conclusions, he believes 
these ancient principles are not sufficient. 


1. The Sarva Darsana Saiiigraha of Madhavacarya, ed. by Umashankar 
Sharma, p. 770 
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Moreover, P.M. Modi does not believe that the sutras were 
meant to be omnifaced in the sense of being capable 

of being interpreted in various senses ad libitum. It is never 
possible, he asserts, that the Sutrakara should have more than one 
system in his mind. The sutras are not written in the style of 
works like the Raghavapandavlyam so that they could be 
interpreted in favour of both the Kevaladvaita of Sankara and the 
Dvaita of Madhva. 

P.M. Modi also lays down some don’ts in order to get at the 
original meaning of the sutras. He says, we should not proceed by 
asking ourselves ‘How far Sankara truly represents the view of 
the author of the Brahmasutra?’ Nor should it be from the verv 
start our object to see which, if any, of so many interpretations, 
has faithfully represented the natural and straight forward 
meaning of the original. Nor, even, should we begin our work by 
putting before us the question, ‘How far does the author of the 
Brahmasutra represent correctly the views of the chief Upanisads’ 
According to P.M. Modi these and similar questions can be 
satisfactorily solved only at a later stage. Such questions should 
be taken up only after fixing the sense of the Brahmasutra as a 
whole. 

According to P.M. Modi, the first stage should be that of 
studying the sutras intensively and internally. Instead of going 
from Upanisads to the sutras, as most probably the earlier acaryas 
did or instead of going from Upanisads, the Gita and one or two 
Puranas to the sutras, as was done by some of the later acaryas, or 
also instead of going from the commentators to the Sutrakara as 
modern scholars have done, we should go from the Sutrakara to 
the Upanisads. After the necessary preliminary knowledge of the 
Brahmasutra, we should repeatedly read only the sutras and when 
we get some idea of the sense of a sutra from its context etc we 
should consult the Upanisads in order to find out the £ruti 
referred to by the sutra. We should for the time being, set aside, 
the belief in the unanimity (ekavakyata) of the three prasthanas, 
in the correctness of the commentary of any particular acarya, 
and also in the form in which we have been accustomed to think 
of this unanimity from our preliminary study. We should first try 
to go deep into the sutras themselves and only at a second stage 
should we reopen and consult a commentary or commentaries. 
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11 this line ol research is adopted, we should, according to 
P.M. Modi, take up the following points lor study. 

(1) We should inquire whether the Sutrakara in the course of 

his work, anywhere refers to what he himself has said in the 
preceding portion of his work itself. We meet with several (about 
eight in number) sutras in which we find the expression rtcrbH ‘It 
has been said’. By comparing what has been on the same problem 
in the foregone portion of the Brahmasutra, we should try to 
make out whether the reference is to the Brahmasutra or to any 
other work. According to P.M. Modi, always refers to what 

the Sutrakara himself has said in the respective earlier portion of 
his work. 1 

(2) Further a study of the references made in the Bahuvrihi 
compounds might also help us since the author may refer to his 
own work by such compounds 3H ; Kl<q: . i n g § 3-3-1 ] ' ftrUKq : 
in B.S. 3-3-38 and 3 ?f1c[WT: in B.S. 3-3-39 refer to in B.S. 
1-1-2, "'Hcq<ri=tnrH in the sruti discussed in B.S. 1-2-1 and l ^iaP-lcH 
in B.S. 1-3-1 and that the three groups ol thoughts expressed by 
the three Bahuvrihi compounds are respectively those collected 
by the Sutrakara, in the first, second and the third padas of the 
first adhyaya. As a result of this identification not only do we get 
the correct sense of the sutras 3-3-11, 38-39, but we also get the 
original plan of the Sutrakara in the arrangement of the V.V. of 
the B.S. 1-1-3. 1-1 discusses only those srutis which deal with the 

aspect of Brahman, B.S. 1-2 those which deal with the 
same but use words applicable to the aspect also, and B.S. 1- 
3 those texts which deal with the 'JFq aspect but use terms 
applicable to the aspect also. 

One more instance is that of in B.S. 3-3-58 (HFU 

VKlR'h^lci) which seems to us to mean WZ, and 

mentioned in B.S. 3-3-6 to 8 (3Fq?TTcd 

and ?m) i The sutrakara 

establishes the collection (in the case of meditation on Brahman) 
on the ground that the meaning or the purpose is the same 
(<Nfi6Kl52frKR(B.S. 3-3-5) and rejects the three arguments of the 


1. Vide the Table given on p. 295 of his A Critique of the Brahmasutra 
Part II. 
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purvapaksa based upon the of 3RTR1 and Wl while in the 
case of the ^sjIhwhi: (B.S. 3-3-55), he accepts the same 

arguments and says that these meditations are different from one 
another. 

Sankara takes to mean 7R? etc. 

(3) Then according to P. M. Modi, we should always compare 
and contrast the statements in the various sutras both as regards 
the words used and the sense conveyed in them, without of course 
neglecting the context. Let us first take up the comparison of the 
same words used in different sutras. 

(i) In B.S. 3-3-11 (3TFKI^T: 3WHF?) we have the word which 
Sankara explains as Brahman, and as he says 2.7 that 3TFF? etc. 
are the *44 of TP4H we may conclude that he takes U*TR in his sense 
of TTpi WT Now if we compare this sutra with B.S. 3-2-14 
(3^443 ft clfa^urdict) we leam that Tl*TR according to the 
Sutrakara is the chief or main nature or aspect of Brahman and 
the word is used by him in the sense of or fRTRtR (not ftpJR 

■5TfFl)- By an investigation for the correct text of the Brahmasutra. 
P.M. Modi has also shown that the same word occurs also in B.S. 
3 . 3.43 which should be read as instead of 

3drfF[. Thus W3 in all the three passages is used in the sense of 
the 31^M4?for Pki^R aspect of Brahman. 

Similarly P.M. Modi compares the word used in the 
sutras *4RcTT5fq WTl'H^feTf TFfr % | (B.S. 3-2- 1 1), TffllTR 1% I 
(B.S. 3-2-1) and WITTIER. (B.S. 3-2-34). 

Similarly P.M. Modi compares the word in the sutras 

3TO^5^^lfgf?I7IWm3R ^1 (3-3-5) ofioR'Rcfrg 'ifc'MI'BHc'K: (3-4- 
48) and dM^lWRRfd (2-1-24). According to P.M. 

Modi, thus docs not mean the 7WR of the attributes 

(which are not referred to in that Sutra) from one sruti to another 
sruti on the same Lore, but it means the collection of all the 
information about the meditation on Brahman from the various 
Upanisads for the purpose of practising that meditation. 

Similarly P.M. Modi examines the word 3R|1 h in the sutras 
441 ft ^ (B.S. 3-3-12) 

(B.S. 2-2-22) and in cR5nfH: 

(B.S. 2-2-18) According to P.M. Modi, from the context it 
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appears that the Sutrakara excludes them from the list of 
attributes of Brahman to be used in the meditation on Brahman 
(3-3-14). So 3T9TfH would mean non-acceptance for the purpose of 
meditation even in the TaittirTyaka Branch (referring to Sankara 
MfelU-cciKHi trqWi dRul^+iUficiHi 3nfH: I 

(4) Further vve should also study the synonyms of the 
prominent words in the Brahmasutra. According to P.M. Modi, 
the in Brahmasutra, i.e. rf^Fc^TcT (1-4-2) stands for 

in B.S. ft ctc5mnc3ic( (3-2-14) and that in B.S. M 

(3-4-12) is a synonym 2.9 of 3J*TFT in B.S. 3t^Mc^d 
?trtJyi'H'cdig (3-2-14). 

(5) Further we should compare several expressions in 

different parts of the sutras and we may get some important 
suggestions about their interpretation. P.M. Modi gives some 
examples. We should compare, P.M. Modi says, (in 
B.S. '^RT^rfcT ^KldvWIHlM (B.S. 3-3-2) with B.S. R ^TRsiig 

1% yldcKHj (3-3-55). We get the double suggestion that 

means TrreiFTrgand that sutra 3-3-2 lays down a condition 

about the teaching of Brahman being common to all the Vedantas 
or Vedantas of all the Vedas, while B.S. 3-3-55 mentions the 
conditions why the teaching of 3^1=1 =t«si: is not to be 

collected in the Branches of other Vedas than in the particular 
Veda in which they occur. 

Similarly 3t2tw?ra j n 3-3-5 ^t) 

should be compared with sr^rgin B.S. 3-3-19 (^FtFt gg ^ig). 
By this comparison we come to know that 3-3-19 means 
and that 3TRR means ‘in a similar text’ i.e. in a Vedanta text. 

(6) Then P.M. Modi favours a comparison of the doctrinal 
statements. He gives some examples of it. ^4^FFFncf(B.S. 3-3-34) 
and gduiHdowiem: I (B.S. 3-3-35) should be compared with: 

pN|ii|^x)Kcj oii)Hc|€gt (B.S. 1-2-7) 
3ieqg%ftf?r %r^,Tfc-gi (B.S. 1-3-21) g Ttg^TTftt4)K^id i (B.S. 1- 

3-25) and yfdgHi-cxi %fcl cTau 

l (B.S. 1-2-26). 1 We thereby understand the sense of 
sutras 3-3-34, 35, viz. because the 3J£fH and the are said to be 
of the limited size of the heart for the purpose of meditation on 


1. Sankara has a variant reading of the sutra. 
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them as such, one should carry out the meditation on Brahman 
inside one’s own self like (the meditation on) the group of 
elements. All the four passages teach the inward method of 
meditation on and 

Further, according to P.M. Modi the following sutras may be 
compared with one another. aticH^elfciRcucTUiri i (B.S. 3-3-16). 
3TTcRfo W-lPd ^11 (B.S. 4-1-3), I 

(B.S. 1-1-30). From the comparison we learn that sutra 3-3-16 
does not aim at explaining siTrrFI in 3TTrrn oft ifdih -ail•Hid I (Ai. 

U 1-1) as '•KHirH't. (as Sankara says) but that explains the 

3T?TfF method (3lt s!$1iIhh) of meditation on Brahman and that 
Sutra 4-1-3 tells us that those who have been carrying out the 
means (for the knowledge of Brahman) mentioned in B.S. 3-34 
but have not yet realised Brahman, when repeatedly returning to 
this world approach Brahman as their own self and make others 
understand it similarly. So Sutra 3-3-16 explains the means of 
meditation on Brahman and sutra 4-1-3 tells as what the advanced 
seeker does when he returns to this world for perfection. 

Similarly P.M. Modi seeks to compare the sutras 3Tpfg 
WSProrai (B.S. 3-3-61), ^ (B.S. 3-3-65) and 

31lftr4lRHd4gi$ 3TO: I (B.S. 4-1-6) 

(7) Like comparison, a contrast between some sutras also 
helps us in deciding the sense of the sutras. In ft 

rfc9MHcc|ldJ (B.S. 3-2-14) Brahman is explained as chiefly 
or Pki'+k while in B.S. 1-2-23 (^wIh^mi^) the Sutrakara argues 
that the topic of the Mundaka Upani§ad (M.U.) 1-1-5-6 is '3^ T f 
because the figure or 3tratR is mentioned in M.U. 2-1-3. Thus we 
have a clear proof that according to the Sutrakara, Brahman is 
both Pki 4)K and and that the favour is the chief aspect. A 
contrast between these sutras helps us also in interpreting the 
word in and in other sutras means chief or 

main, so that the aspect is also admitted by the sutrakara, 
though the aspect is the chief aspect. From this we can 

also conclude that Sankara is not justified in adding to the 

sutra (SRFra^ ft ?f?!P4HMc[) I Ict^TRT^fft ft^TU 

WlrFTc^UFTfRl HRIRTRRJHift I 

Again we should contrast 3T«tTq^TcT in B.S. 3-3-5 
(TWRlssiif^) with 3T«fq?lTin B.S. 3-3-25 (ifciratf. From 
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the contrast, we learn that in the latter sutra, the Sutrakara gives 
us an example of the absence of that he bases and 

iTJTOIjR on the identity and non-identity of the subject viz. 

Brahman that sutra 3-3-25 is a that sutra 3-3-26 fHt 

is a and lastly 

that this latter sutra refers to B.S. 3-3-5 
•hhH "4) i through the word 

(8) Above all, the context is the most important factor to be 
considered in interpreting the sutras. According to P.M. Modi, the 
various interpretations of the acaryas have been possible mostly 
on account of the neglect of the context. It is the context by the 
help of which we can decide what words should be taken as 
implied or understood (3tua$K) in a Sutra. Sahara, as we have 
seen also complained ot the additions made by commentators 
which were not in agreement with the context. The context, if 
stiietly followed also helps us in fixing the number of sutras in 
each adhikarana and thereby in reconstructing the original 
Sutrapatha. P.M. Modi gives several examples of it. 

B.S. 3-2-11 to 19. These are very important sutras because 
they deal with the exact nature of Brahman, according to the 
Sutrakara. On account of Sankara’s explanation of WR in sutra 
11 (H ■ucta %) they have been doubted as an 

interpolation. But on the strength of the context, we have shown 
that ^*TR here means the three or four states 
etc. and that here the sutrakara rejects a view which explains that 
the id<i c t>K and about WPf refer to different states of 

Brahman. He establishes the view that Brahman is in all states 
both and ■hi'+k. B.S.s 3-3-19-24. If, we, according to P.M. 

Modi strictly follow the context, it appears that in these sutras, 
the sutrakara gives his view that only the Vedantas i.e. the 
Upanisads are the authority for the Love of Brahman. He clearly 
says that though^ there are some passages in the Sarnhitas, 
Brahmanas, and Aranyakas in which the attributes of Brahman 
are mentioned, he should distinguish between the and 

because the s'rutis like M.U. 1-1, C.U. VII-1 make this 
distinction. This important piece of information was overlooked 
because the strict contextual sense of atfq, fgp^ j n these 
suttas was not followed and as a result there came to be a wrong 
division of the adhikarana in course of time. 
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Further P.M. Modi examines the context of the sutras. B.S. 3- 
4-18 to 28, 3-4-41,42, 3-4-43 to 46, 4-2-7 to 14 and 4-2-15. 

(9) P.M. Modi makes a practical suggestion regarding the 
question of discovering the exact context, in the case of certain 
words when they occur in the sutras. In these cases vve must 
follow the context strictly as these words can never be taken as 
referring to something not stated in the immediately preceding 
sutra or adhikarana. 

(i) 3FT: or T3 in sutra 3-2-26 should refer to zr&FU 

mentioned in sutra 23 (c^TtFTT? H 13-2-23) but Sankara takes it 
to mean which is a reference 

to a quotation given by Sankara in his commentary an Sutra 3-2- 
25. 

3FT: in B.S. 3-3-23 ^TTcT:) should refer to the 

foTP? mentioned in the preceding two sutras. Sankara takes it as 
referring to 3n3cHfa7TWncf which is a reference to a quotation 
given by Sankara in his explanation of the preceding Sutra. 

3RT: in B.S. 3-3-41 should be taken as referring to some word 
in the preceding sutra (3-3-40 ) I but Sankara takes it as 

'dWI^ which is mentioned in the Sruti quoted by 

Sankara in his bhasya on the preceding sutra. 

(ii) The word ^ should always be interpreted as a reference 

to what has immediately preceded. in B.S. 3-2-29 refers 

naturally to the example in sutra 27 and is meant to give 
preference to that example over the example in Sutra 28. But 
Sankara takes it to refer to his interpretation of Sutra 25. 

Tjqft+FT: in sutra 3-5-4, 45 OjctfqRFPT: 3PTTW?P9Tfc9F4T m-RHdci.) 
is a reference to the option given in sutra 3-3-28 («-<d 
•3MqrflRl?j[cf) and the subsequent sutra preceding sutra 44. But 
Sankara explains it as which if mentioned is what he 

thinks to be the of the preceding sutra. 

fl^in B.S. 3-3-44 i should refer to 

(or 3RFT according to Sankara’s patha ci^q) i in the 

preceding sutra, but Sankara takes it as referring to fei^i in sutra 
44 itself. in B.S. 3-3-42 (f#q|{u||(qqq^d^ii: 

W^) I refers to the question of the of TP-TH and ‘3^1 

discussed in B.S. 3-3-37 to 41 or it should refer to some word in 
sutras 40-41. But Sankara takes it to refer to cnf4 
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Tfet 4 if<<+ 4 <] 1 JI d I 4144 M 4 K 1 J l lf4 f^«rfT°Trf^T— which arc given in the 
sruti which Sankara takes it as the fefd4I44 ot sutra 42. 4^, in 
sutra 4-2-17 (d<|chlii^eH4) should refer to the 47 or the Supreme 
One in the heart mentioned in the preceding sutra, but Sankara 
takes it to refer to the individual soul who is not mentioned in the 
preceding sutra or Adhikarana. As a result of this he has to say 
that sutras 15-16 (4-2-15 dlPl 43 441 HJTq and 4-2-16 stfdfetl 
44414,1 4-2-16) deal with 471 fen while sutra 17 deals with 3FRI 
fen. (iv) Expressions like 37441, 3744 led 4,. 3744. 374 etc. should 
always refer to the reverse of what is said in the preceding sutra. 

3744744 in 13.S. 3-3-6 (3744174 felPdfelcjJ should 

mean the absence ot the "344FI7 which is mentioned in the 
preceding sutra, but Sankara- takes it as '. "pj fe4?44, with 
reference to a about a sruti which he takes as a fed4144 of 
sutra 3-3-6. 

In this case, 3744174^ also shows that sutra 5 should belong to 
the same 3rfeR4 as sutra 5. 

37441 in B.S. 3-3-36 ( 37441 4fefel7474cf) I 

should mean if not within one’s self (or it should refer to 
some word in the sutras interpreted by Sankara), but Sankara 
takes in the sense of 377^4'1*4414 felts'^, i.e. the reverse of the 
conclusion he wants to prove in the preceding sutra which is, of 
course, to be taken as implied. 

3744 in B.S. 3-3-10 (Tfe^l^fet) should mean other than 
3ife (in 77414471 in the sQtra) or in fe but Sankara takes it to refer 
to Srutis other than the one which is the fe(44T44 according to 
him. 

3744 in B.S. 3-3-20 (77^74lfe444lf4) should mean elsewhere 
than in the similar text i.e. in a dissimilar text (71471 sutra 19), but 
Sankara takes it in the sense of another section of the same topic 
as the one in the Sandilyavidya which he takes as discussed in the 
preceding sutra. By adding (7(4 4T4l4% feRt) - Sankara has, in 
fact, reversed the sense of 3744. 

in sutra 3-3-16 should refer to the other of two (4414 and 
■574 meant in sutra 3-3-10) i.e. to because 31471 is mentioned 
in sutras 11-15. But Sankara takes ?7R as referring to other srutis 
about creation than the one which he takes as the fef44T44 of 
sutra 16. In fact ^717 throughout refers to the aspect of Brahman 
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other than the one mentioned in the particular sutra, but Sankara 
takes it in various ways e.g. in sutra 3-3-37 Wfd^K ; 

£lc1<c|cjj 

^ and other pronouns should also refer to some word or 
words in the preceding sOtras. 

^in B.S. 3-3-10 (TfK)<k^h) refers to the two mentioned in 
sutra 3-3-8 g cT^T but Sankara takes it as rcfcrrinu 

to cjfuw=n<v=Ji "ym: in his VM of sutra 10. 


(v) Another important word the sense of which must be 
interpreted strictly according to the context is ‘also’. This 
word shows that what has preceded is to be included in or added 
to what follows. 


3lfq in B.S. 3-2-11 'J **TFFT15ft ^ %, should UQ 

with TO. In the case of the individual soul, the three states were 
proved to be not able to explain the twofold condition of and 
■Rtet in the preceding sutras. Now the sutrakara says that these 
states do not explain the application of the twofold s'rutis to the 
supreme one also. So the states explain the nature neither of the 
individual soul nor of the Para. But Sankara takes pej as 
understood and connects 3rfp with it. (P iff ^ 

■bMlRwiMNd cl is H <1 cl W? feflPTcfl 3TPg pff 

^c^qifWTTjpfp | cTcrfq- TTIPd) I 

in B.S. 3-4-32 fpftPrPT^?TPprqTfpi shows that the seeker 
of liberation should perform the duties of his order in addition to 
other duties mentioned in sutra 27, but Sankara takes as the 
topic of the preceding sutras (26, 27) and in the case of sutra 32, 

ctKi°4KM ftcPlft 4>4lfal. Thus he takes 3Tft with srggig W ho is 
neither expressly stated nor implied in the preceding sutras 

sift in sutra 3-4-41 P "PifpPdtpFpfM PcTPigpiPrapWM i should 
refer to 3TF^TP: (c^JcTPT P P 'P, 3Tfa=wRcbufq 

but Sankara says : wptotpiyp fppft pprfsrd ppfq p 
pfpcjpsffcn 

(10) As already said, the 3FPTIR to be taken in any sOtra 
should depend solely upon the context of the sutra and never 
upon anything else, like the fPWJFFT or the division of Tn and 
3FRF faui etc. which is not mentioned in the sutra. By the very fact 
of its being a sutra, there are bound to be some gaps in any sutra 
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whatever. And the interpreter’s right of filling up these gaps 
should be exercised as rarely as possible, and only in rigid 
agreement with the sutra itself. It is mainly by a wrong use of this 
right that one and the same sutra can be interpreted in more than 
one way, unless the sutra is composed of double meaning words 
like, the verses with the figure of speech called s'lesa. 

P.M. Modi has also made some useful suggestions regarding 
the text of the Brahmasutra which would help in the division of 
the adhikaranas. 

About the particle % P.M. Modi says, this particle seems to 
have ‘throughout in the Brahmasutra the sense of because’ and 
lor this reason, it is evident that then sutra in which % occurs, 
should always supply an argument for the assertion in the same 
sutra or in a preceding one. This would lead to a corollary that the 
sutra with ft cannot begin a new adhikarana. P.M. Modi cites 
some sutras in support of his statement. In the following sutras, % 
supplies an argument for the proposition in the same sutra in 
which it occurs. 

(i) T«TFT^T5fq TT43 ftI B.S. 3-2-11 

(ii) cK^TbMltf ft I B.S. 3-2-23 

(iii) r^r«K^itwirH*M-^NT.i 4 i % ^ib.s. 3-3-12 

(iv) wrcf 3 IhM<hi dNd<fd ft B.S. 3-4-18 and so on. Then 
the word cf«Tlf% is also similarly used in the following sutras : 

(i) rT^nft ftr^pi B.S. 3-2-26 

(ii) cRTczimraraaiT ii^n B.S. 3-3-27 

(iii) Pd^'KIcifd xi ctmft f^lfcTW B.S. 4-4-19 

Then there are certain sutras with ft which supports a 
proposition in a preceding sutra. 

(i) B.S. 3-2-14 supports the proposition 
4 WFRTIsfq ’TpRl'rpqftrf ^ ft I of B.S. 3-2-11 

(ii) ^ ft I B.S. 3-4-17 supports the statement in 
sutra 3-4-8 

(iii) 3 TT 15 ^nfq —B.S. 4-1-17 contains an argument for 

3tfntldlR g dd*>l4$e! I -in B.S. 4-1-16. 

Then similarly P.M. Modi studies the use of ^ in the sutras. 
According to him, the usual sense of the particle 3 is ‘but’ and it 
signifies the rejection of an opponent’s view (purvapaksa) and 
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that the sutra in which it occurs is a siddhanta sutra. In this sense 
the word occurs in the following sutras : (i) WBFqTrji (13.S. 3-2- 
32) The purvapaksa is stated in the preceding sutra 3-2-3 1 

I and Sankara rightly explains ^ as 7Tt?rq 

3f#cri 3nft I 

(ii) ^ g (B.S. 3-2-41) The purvapaksa is 

given in the preceding sutra i^) i (iii) X-idldild^d^^rM 

(B.S. 3-3-8). Here Sankara, according to P.M. Modi seems 
to interpret 3 in the sense of ‘which is evidently wrong’. I lore cl 
means the refutation of a purvapaksa stated partly in a preceding 
sutra *T ^1(3-3-7) and partly in this sutra." 

P.M. Modi further examines the copulative particle in the 
sutras. He states that importance of ^ in this respect would be 
numerically far more than that of any other particle because in 
about 227 sutras (from 3-2-11 to 4-4) the particle ^ occurs about 
80 times. 

The particle ^ has its usual sense of addition in the following 
sutras (i) 3-2-13 (3lft ^4%) ^1 shows that this sutra adds one 

more argument to the sutrakara’s reply to 

^ ^Tcf%T IIcWlcipRTgi (3-2-13) (ii) ^ in the sutra 

3-2-21 adds a sruti as an argument 
(3-2-20) and so on. 

P.M. Modi writes ‘According to Sankara with whom we 
agree the particle ^ in these sutras adds one more argument (^qfw) 
to that already given in a preceding sutra or adds a sruti as an 
argument or shows the further application of a proposition.’'. 

In certain sutras ^ performs a double function that of adding 
a final argument so that these sutras show the end of an 
adhikarana as well as the addition of one more argument to those 
already given e.g. 3ffc)%Tr54 (3-2-30) few ^ ^4fd I (4-3-16) and 
so on. 

After an examination of many sutras P.M. Modi comes to the 
conclusion that the use of ^ in the B.S. would prove that (1) when 
a sutra begins with most probably it is not the first or only 
sutra of an adhikarana and (ii) When a sutra with if occurs in the 
course of an adhikarana, it generally signifies the last argument 


1. Modi P.M., A Critique of the Brahmasutra Part II p. 327. 
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for the point in question and often in this case the sutra is the last 
sutra of the adhikarana, though not always so. 

Further, P.M. Modi emphasizes the study of the grammatical 
construction of certain sutras. The most prominent among these 
sutras with words in the ablative case having the sense of ‘reason’ 
c.g. sutra 4-3-5 1 gives the for sutra 4-3-4 

3tifdctir$=bKrdR'vi ^id In this case the ^q^ is like a sutra with % i.e. 
it is by itself incomplete in sense and gives only a reason for the 
conclusion in a preceding sutra which may present the 
purvapaksa or the siddhanta. 

According to P.M. Modi the with ablative case should 
not be taken as the first sutras of an adhikarana. 

Moreover, P.M. Modi further discusses the characteristics of 
the first sutra ol an adhikarana. He states that generally the first 
sutra of an adhikarana is not in the form of a but it makes an 
assertion, which is a selfcomplcte and easily comprehensible 
statement of a view and which may or may not be accompanied 
by a The sutra 3-2-11 contains the proposition of ^ F«TFmt5ft 
Riband one argument viz. FFht %. 

On these grounds, P.M. Modi has tried to fix the patha of 
each adhikarana of the portion from 3-2-11 to 4-4-22. 









CHAPTER - 3 

VI$AYAVAKYAS OF THE BRAHMASUTRA IN GENERAL 

The Brahmasutra is a Vedanta-text. Vedanta is accepted as a 
synonym of the Upanisads, which are among the revealed texts or 
Smti. The Brahmasutra .is meant to interpret Upanisadie texts 
especially those in respect of which there is likely to be a 
controversy regarding their meaning and to show that all the texts 
have a synthetic meaning free from mutual contradiction It is 
also meant to present the purport of the Upanisads in respect of 
the final aim (purusartha) i.e. emancipation (moksa) and the 
means reaching to it. The Upanisads are called Jnana-kanda the 
portion dealing with Supreme knowledge Vedanta, as against the 
Brahmanas which constitute the Karmakanda, the portion dealing 
with rituals. 1 & 

The Brahmasutra is also called Uttaramimamsa sutra 
obviously in reference to the Purvamlmamsa sutra. There is a 
tradition regarding both the mlmamsas as one entire work 
Purvamlmamsa has got 12 chapters and the Uttaramimamsa has 4 
chapters, so refering to the total 16 chapters of the mlmamsas 

Ramanuja avers to the unity of both the mlmamsas by 
stating- 

and quotes Baudhayana 
dPHHVU MI^VHSTTRfrr 1 

But the PurvamTmarnsa deals with the Karmakanda portion oi' 
the sVuti and the Uttaramimamsa deals with the Jnana-kanda 
portion of the sruti i.e. the Upanisads, and Sankara is apt to 
regard the two as two seperate Sastras. If the Brahmasutras deal 
with the Upanisads, then naturally the Upanisads would be their 
sourcebooks. Moreover the sutras of Badarayana represent an 
attempt to systematise and harmonise the Upanisadie texts 
Deussen says, ‘The Sarlraka-mimamsa or Uttaramimamsa or as it 
is mostly called from its source Vedanta of Badarayana which 
unites the contents of the Upanisads in a theologico-Philosophical 
system.’ 1 2 


1. Ramanuja, Srlbhasya, ed. by Karmarkar R.D., p. 3 

2. Deussen, The System of the Vedanta, p. 4. 
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Further T.G. Mainkar writes ‘To the sutrakara the Upanisads 
arc the Vedanta-texts lor he is seen using the word Vedanta in the 
sense of Upanisads as in the sutra 7144^1^044 (B.S. 

3-3-1) It would appear that the MTmarhsa of Badarayana was 
closely allied to the MTmarhsa of Jaimini and Badarayana 
attempted to do in respect of the Upanisads, the Vedanta texts 
what Jaimini had done in respect of the earlier texts, the 
Brahmanas and the like that deal with the sacrifice.’ 1 

So it is certain that the Brahmasutras is a Vedanta text-book 
and Vedanta means Upanisads, The Brahmasutras attempt at 
systematising the philosophy of the Upanisads. So the Upanisads, 
are a constant source of reference to the sutras. This leads us to 
another conclusion that the visayavakyas ot the Brahmasutras, 
whatever they be, would be expected to be from the Upanisads. 
S.N. Dasgupta writes, ‘A study ot the extant commentaries on the 
Brahmasutras of Badarayana by the adherents of different schools 
of thought leaves us convinced that these sutras were regarded by 
all as condensation of the teachings of the Upanisads.’ 2 But to be 
fair, we must take a note of dissent, voiced by B.N.K. Sharma 
presenting the views of Madhva. He writes, ‘The sutras of 
Badarayana are the earliest aphoristic manual of the system of 
Vedanta that has come down to us. Their internal evidence shows 
that there had been other attempts to codify the speculations of 
the Vedic and Upanisadic texts and systematise their teachings. 
Jaimini, Badari, Asmarathya, Audulomi and Kasakrtsna are some 
of the authors quoted in the sutras of Badarayana. And we do not 
know il any, or all ot them had covered the entire field of 
metaphysical system-building or had merely confined their 
attention to some aspects thereof. Madhva holds that 
Badatayana s work is wider in range and that these authors were 
in lact disciples who developed particular aspects of his thought 
and that his object in referring to their views was to give them 
publicity and that there is no conflict of views between him and 
these authors. Even a cursory examination of the sutras will show 
that they have collected their data from a wide range extending 
from the Vedic to the postvedic sources, not excluding the Smrtis, 


1. T. G. Mainkar, The Making of Vedanta, p. 57 

2. S.N. Dasgupta, A History of Indian Philosophy Vol. I p. 433 
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Itihasa, Puranas and have discussed them under appropriate 
heading. They have tried to formulate and expound a fullflcdged 
system of Vedanta which will be free from contradictions of 
thought and conflicts with evidence that may be possibly felt or 
raised from within the sacred literature itself. Such a definitive, 
critical and comprehensive exposition of the Vedanta system 
which even the author of the Gita felt worthy of honourable 
mention (B.G. 13-4) can hardly be denied the title of Nirnavaka 
Sastra at least so far as the followers of the Vedanta system are 
concerned. Such a description would naturally raise the question 
of the scope of the sutras-whether it should be extended to the 
Vedic and post-vedic literature as well, or be confined to the ten 
or twelve Upanisads alone. Sankara has taken the latter view on 
the basis of which he has explained the sutras as a systematisation 
of the philosophy of the Upanisads (aupanisadam darsanam). Mis 
influence has predisposed most of the other commentators who 
came after him to accept his view of restricting the samanvaya of 
texts carried out in the sQtras to the Upanisads alone. But the 
internal evidence of the sutras and certain admission of Sankara - 
himself in his commentary go to show that their scope as 
originally conceived by their author was much wider than the ten 
or twelve Upanisads and included the earlier and later phases of 
the sacred literature.’ 1 . 

B.N.K. Sharma, in support of his contention, cites the 
commentary by Sankara on the the sutra Sastrayonitvat (BS. 1 -1 - 
3) in which Sankara takes the word Sastra in the sense of 
Rgvedadih - the Rgveda and others - the others referrinu 
according to his (i.e. Sankara’s) commentator - Viicaspati to the 
rest of the fourteen Vidyasthanas. 2 This meaning of the sastra, 
B.N.K. Sharma further points out, is also retained by Sankara in 
the second interpretation of the sutra. So, B.N.K. Sharma, comes 
to the conclusion. ‘It follows from this that the whole of the 
Sastra consisting of the Rgveda and others and not only the 
Upanisads when properly interpreted with the help of the 
principles formulated in the Samanvayadhyaya and elsewhere in 


1. B. N. K. Sharma, The Brahmasutras and Their Principal 
Commentaries, Vol. l,pp. 1-3 

2. Vide the relevant portion of the commentary on the Sankarabhasya 
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the sutras is competent to give us the correct knowledge of 
Brahman.’ 

We have many scattered references to numerous Vedic 
Sakhas including Khila Srutis and non-extant sources in the 
sutras of Badarayana even according to Sankara’s own showing 
(2-3-43, 3-3-55,56). These are sufficient to establish the fact that 
visayavakyas (texts embodying the subject-matter of dissussion) 
and other relevant particulars for building up certain adhikaranas 
have been drawn by the sutrakara for pre-Upanisadic sources. 
Aso on several occasions post-Upanisadic and Puranic sources 
including Smrtis and Dharmas'astras are also found to be utilised 
by the sutrakara especially in adhyayas 3 and 4.’ 1 2 

Notwithstanding a forceful presentation of Madhva’s view by 
B.N.K. Sharma, the evidence in the form of tradition is so 
overwhelming that we have to restrict the scope of the 
Brahmasutra to the principal Upanisads as done by the available 
oldest commentator Sankara. 

P.M. Modi also writes ‘One important fact which I have 
discovered is that the Sutrakara takes as authority for (the 
knowledge of) Brahman only the Vedantas’, i.e. the Upanisads 
and not the ‘Samihita, the Brahmana, the Aranyaka and the Khila 
(the Khilas of the Samaveda Ranayanlya Sakha)’. He does not 
consider the attributes of Brahman mentioned in these non- 
Upanisadic Srutis as worthy of discussion in his Brahmasutra 
though the attributes like Sariibhrti and dyuvyapti (mentioned in 

the Ranayanlya Khila of the Samaveda) are really the attributes of 
Brahman." 

Thus the Brahmasutras draw upon the principal Upanisads 
and hence their visayavakyas would be from them. 

The Brahmasutias are divided into four chapters (adhyaya) 
and each of the chapter is divided into four padas. Further each 
pada is divided into adhikaranas (sections). Each adhikarana 
consists of one or more sutras depending on its topic under 


1. B.N.K. Sharma, The Brahmasutras and Their Principal 
Commentaries, Vol. l,pp. 1-3 

2. P.M. Modi, A Critique of the Brahmasutra, Part 1, Introduction p. 
XIII 
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discussion. Each adhikarana according to the commentators, 
takes up for consideration a visayavakya. 

Visayavakya is, in fact, the mainstay of the five limbs of an 
adhikarana as stated in the following verse 

fqRdt ■^SJ^TTtR^ I 

Pi u I'4s)Ri TfdB.I 

Every adhikarana has the following five limbs : (i) visaya - 
subject - matter (ii) visaya - doubt or controversy (iii) purvapaksa 
- the primafacie view (iv) uttarapaksa - answer to an objection 
and (v) nirnaya - conclusion 

In the third pada of the above verse, there are varient 
readings: WTfHj also JldMH d connection ( ■H^fd ) 

between different sections or the object (TFTRTd) in view^ 

Now what is a visayavakya? To put it simply d feud i 
dufe?: H 1WT: I ddfafed Md: ^cTHT: dIWT: I 

to avoid the repetition of the term fodd: or 3T fc-reduilctddldV l d l 

or it may also be explained as TJcflddlcfdTdj | 

For the term visayavakya different renderings have been 
proposed by scholars. Radhakrishnan calls it ‘text referred to’ or 
‘relevant text’ or simply the ‘reference.’ 1 

B.N.K. Sharma explains it as ‘texts embodying the subject 
matter of discussion.’ 2 E.A. Solomon explains the term as ‘a 
Vedic sentence serving as a source for the philosophic topic 
under consideration.’ 3 

Commentators straightaway refer to a v.v. by various 
expressions. Foremost of them Sankara refers to v.v. saying 
^(dPi&iwicidj (Sankarabhasya, B.S. 1-1-2) or dd f| | 

(S.B: B.S. 1-1-5) or ^HiHNdl (S.B. B.S. 1-1-20) and so on. 
Bhaskara, another commentator, writes in his commentary on the 
1-1-2 sutra 3RT il.de; d *rafcf fed d'<dldd<VHlfel fdt 

ddt dT I Bhaskara generally directly gives the v.v. in 


1. Radhakrishnan, Brahmasutra, 1 -1 -1, 1 -1 -2 and 1-1-11. 

2. B.N.K. Sharma, The Brahmasutras and Their Principal 
Commentaries, p. 3 

3. E. A Solomon, Brahmasutra Sankara Bhasya, Introduction, pp. 8-9 
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the beginning of an adhikarana or a sutra as in 1-3-24 fyi«<l<i 4 
trfqck) or in 1-3-22 ^1 

a^qraq i ^ : -qtq STTcqft feTSfeT I "5^1 ^(dficTl*jq^ 

t^THT ^cT^rsq^i tt Trgrar rt ^ i and so on. 

and 

q ?r5f ^ ■qrfd q xKdrra* qqi ct^R 

'qwHj'qifct rr rr ^tht tirfr faqrarfd i 
TRfc: and so on. 

Similarly Ramanuja on 1-3-9 st^KHnsKKitJa: I 

Ml'lfa^ TRIHHRl Rf \?')dHdgd<$n Rlfy 3rf»RctfR 

ST^dqHU^WMcO^Hdl^dH^H-^N^l^nf^l 
or on 1-4-1 

ail jHlfd'+H^'WiHfd %t VKl<^M4>fq^K1Ue1tl4?fyfd Rl 
4^JdcHlRIHI^ *TCI ^ 3$«jg li RH: I 

■Rd-Hfcj, TO sjfe^UkH! H*HU: I Tt: I 

■^t|M -qR f^Td’RTl WT RTT tR qfcT: I 
and so on. 

In this way, the commentators identify the v.v. of course, 
many a time in the light of the interpretation they put on the sutra. 

The crux of the problem is as to how to know for certain, that 
the v.v. as identified by a particular commentator, is the same, as 
the one intended by the sutrakara. The sutra being very laconic 
generally does not give any hint about the v.v. which would help 
us in identifying the v.v. beyond any doubt. This is also one of 
the difficulties which make the interpretation of the Brahmasutras 
a difficult task. 

Radhakrishnan’s perception of this difficulty is slightly 
different from that of other scholars. He writes, ‘The 
commentators in spite of their different philosophical allegiances, 
do not vary mach with regard to the arrangement of the topics or 
the meaning of the sutras or the reference to the sources or texts 
intended to be the visayavakyas.’ 1 

To ascertain the v.v. intended by the sutrakara is very 
important because many times the interpretation of the sutra 


1. S. Radhakrishnan, The Brahmasutra, Introduction p. 24. 
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depends upon the v.v. P.M. Modi writes ‘But the interpretation of 
a sutra which is intended by the sutrakara to refer to a s'ruti 
depends solely upon its visayavakya and so far the question of 
tracing the exact v.v. of a sutra is of supreme importance.’ 1 
Srisachandra Vasu in his introduction to the English translation of 
the commentary of Baladeva on the B.S. observes, ‘Being a work 
of exegetics, one would expect them to give reference to the 
passages which are being explained but there is hardly a single 
sutra which gives unmistakable reference to any passage of the 
Upanisad. The result is that the various commentators have tried 
their ingenuity in finding out the passage of in imagining the text 
which is the subject of discussion. That they have not been 
consistent even on this broad point will be clear to any one who 
will study the various commentaries.’ 2 If the situation is not so 
hopeful as Radhakrishnan portrays it to be, it is not so hopeless 
either as Srisachandra Vasu makes it out to be. Perhaps V S. 
Ghate strikes a note of balance. He remarks, ‘The fact that the 
Upanisad passages under discussion are not actually mentioned in 
the sutra must also be considered in this connection. Different 
commentators may take up for discussion different passages and 
this one and the same adhikarana may yield quite different 
meaning. 3 

As noted above, the commentators simply give the v.v. of a 
particular sutra. As we know, sometime the commentators are 
inclined to be guided or even led away by their own philosophical 
persuasion and hence they are not likely to be objective in their 
reference to the v.v. Consequently their v.v. may not be the same 
as intended by the sutrakara. So in order to understand and 
interpret the Brahmasutra correctly, it is necessary to reach to the 
sutrakara, and for this it is imperative to point out the v.v. 
intended by the sutrakara. But the question is as to how one could 
identify the v.v. originally envisaged by the sutra. 

P.M. Modi writes about the method of tracing the v.v. of a 
sutra, ‘When a Sruti which is the v.v. of a sutra is to be found out, 
as a rule, we should expect that some word in the sutra must be 


1. Modi P.M. Critique of the Brahmasutra, p. 240. 

2. Baladevabhasya, Introduction p. 1 

3. Ghate V.S., The Vedanta, p. 44 
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also present in the Sruti. An equally important point is that the 
sense of the Sruti and that of the sutra should be the same. 
Neither of the two points should be given prominence over the 
other, otherwise, both the sense and the Sruti of sutra would be 
mistaken. In finding out the v.v. of a sutra we may have often to 
go through a hurried reading of all the accepted Upanisads which 
is only possible if there is already a preliminary study of these 
Upanisads. 1 

Thus sutrakara would be of some help in this matter. 
Occasionally, the Sutrakara is not averse to giving some hints 
regarding the v.v. of a sutra. It would not be w'rong if we start 
with the supposition that, as the sOtra aims at discussing some 
Upanisadic text it may contain some clue, either in the form of an 
expression or a word or a part of a w'ord or a synonym or a verb 
or a formation of it, as Deussen calls it ‘Catchword’. 2 So first of 
all, it would be prudent to look for such a catchword. 

S.M. Bhatkhande has divided the sutras into three classes, 
viz. (i) Opaque sutras (ii) Translucent sutras and (iii) Transparent 
sutras. 

(i) Opaque sutras : These are the sutras which do not afford 

any glimpse, through them, of the source behind. Some of them 
are given here : (B.S. 3-1-20), cjl (B.S. 2-1-6), 

^ (B.S. 2-3-47) and so on. 

(ii) Translucent Sutras : Occasionally the sutrakara 
paraphrases the original word, as for instance, when he uses 
carana for pada (^ld%i< u ll(^[^HTcfl B. S. 1-1-24), bhu for prthivi 

(B.S. 1-3-1) and in the same sutra sva for 
atman; ambara for akasa (aiy<M*<uw^: I B.S. 1-3-10), Kampana 
forejati (^T3Tcfl B.S. 1-3-39). 

(iii) Transparent sutras : These are the sutras which clearly 
indicate the v.v. They incorporate a part of the source-passage in 
the sutras. The sutrakara often includes the most important word 
of the source-material in the sutras. e.g. Vamadeva, (B.S. 1-1-30 

I camasa, (B.S. 1-4-8 I 

Vaisvanara (B.S. 1-2-24) ^T*ti<ui5fi«;<.fet$iqiq) I Bhuma (B.S. 


1. Modi P.M., A Critique of the Brahmasutra, Part II, p. 293 

2. Deussen, System of Vedanta, p. 26 
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1-3-8 ’JHI l Caitraratha (B.S. 1-3-35 

Arambhana (B.S. 2-1-14, ^T^TT^'^:) and so on. 

The sutras in which these words occur are really transparent 
sutras because the source of the sutras in each case is obvious and 
can be easily traced even without the help of a commentary. 
Bhatkhande gives a list of such transparent sutras which may be 
given here for ready reference. 

Sutras Source 


1. 3TFF^T4: 3T«TMdl 

2. 3RT: d^H^lldJ 

3. 3TIW:d(vd^llcfl 

4. 3TctT3^3tM: I 


5. '4l(d2R u llfaSTHTcIJ 



(1-1-12) Tai.U. 2-5 
(1-1-20) C.U. 1-6-6 
(1 -1 -22) C.U. 1-9-1 
(1-1-23) C.U. 1-11-5 
(1-1-24) C.U. 3-13-7 
(1-1-30) Rv. 4-26-1 and 


7. ^ f? d^liic^i (1-2-11) Katha U. 1-3-1 

8. d^-raicfl (1-2-18) B.U. 3-7-3 

9. I (1-2-14) C.U. 5-18-1 

(1-3-8) C.U. 7-3-1 



11. 'HT'3 WIK-mic^ (1-3-11) B.U. 3-8-9 

12. (1-3-14) C.U. 8-1-1 

13. fcTfTdJ (1-3-35) C.U. 4-3-5 

14. *4)fd&fanf (1-3-30) C.U. 8-12-3 

15. 4)Pi 9 ft J ?l4d l (1-4-27) m.u. 3-1-3, 1-1-6 

16. d^cctHKt-’M^KiR^T: I (2-1-14) C.U. 6-1-14 

17. WT^lfadcdl^ I (2-4-5) M.U. 2-1-8 

18. ^ i (3-1 -8) c.u. 5-10-5 

19. fy4lYRfcdiyyi(HtiM44iq4^ ft 4^1 (3-3-12) T.U. 2-5 

20. ^feJ4fdHl (4-1-18) C.U. 1-1-10 

21. dlfdfa i (4-2-1) C.U. 6-8-6 

22. 3|f4dfclT dc#Td: I (4-3-1) b.u. 6-2-15 
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Vi§ayav2kyas of the Brahmasutra in general 

Of course, this classification 1 or this method of dividing the 
sutras is not something new. Commentators also knew of such 
things and in fact, this is obtainable from their commentaries. 
Sankara is aware of some such method. He writes in his 
commentary on the B.S. (c-1-5) 

R 'AHdRfdctcfl 1 I cR R: TR3: 

■FRfRSTRI cR: I 

HR R RFT^II (M.U. 1-1-9) 

To explain : refers to not 

only the actual words, etc. in the Upanisads but also the various 
meanings of the root l^i.e. ?l, f^etc. 

P. M. Modi has given much thought to this topic of 
visayavakya in his ‘A Critique of the Brahmasutra,’ mostly with 
reference to Sankara. He makes the following observations about 
Sankara. ‘Regarding the reference in the sutras to srutis, we find 
(i) that there are several sutras which contain no reference to any 
sruti at all, and yet which Sankara interprets as referring to some 
srutis (ii) that there are some sutras which refer to some srutis but 
not to those which Sankara takes them as referring (iii) and that 
there are a tew sutras.which refer, to the sutras themselves but, 
which Sankara takes as referring to certain srutis or to some other 
texts. Wc do not mean that Sankara’s Visayavakyas are always 
wrong. We must rather admit that almost all his Visayavakyas in 
B.S. adhyaya I and in several cases of B.S. adhyayas 3 and 4, are 
wonderfully correct and that in the case of certain sutras, it would 
have been almost impossible for a modem student to hit upon the 
exact v.v. out of the ocean of sruti literature, had not Sankara (or 
his predecessor, if Sankara in the particular case depended upon 
him) pointed, out and preserved for-us the correct sruti referred to 
in the sutra, e.g. the s'ruti from theXhila of the Ranayaniya Sakha 
quoted by Sankara under B.S. 3-3-23. What we mean is that the 
task of finding out the exact v.v. of a sutra had become very 
difficult even by the time of Sankara who either says, though 
rarely, that he differs from his predecessor as regards the exact 
v.v. of a sutra (e.g. B.S. 3-3-38) or gives two or more srutis as 
optional v.v. for the same sutra (e.g. B.S. 3-3-17 SF^nfcfcr 


1. Bhatkhande S.M., The Chandogya Upanisad and The BrahmasGtras 
of Badarayana, pp. 246-247 
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•^cwi<;c|fci«u||^) i under such circumstances. Sankara’ s own v.v.s 
become doubtful and require careful attention before they arc 
accepted.’ 1 

P.M. Modi has also drawn his own conclusion which lias a 
bearing upon the v.v.s of a part of the Brahmasutras. He writes 
‘We have shown that 3TFF?r^?: in B.S. 3-3-11 (3TFP^q ; WHT*!), 
Wf: in B.S. 3-3-38 and in B.S.3-3-39 refer to 3TFF? 

in B.S. 1-1-12, in the s'ruthdiscussed in B.S. 1-2-1 (RTT3 

yfdim^lld) and in B.S. 1-3-1 and that the three 

Bahuvrlhi compounds are respectively those collected by the 
sutrakara in the first, second and the third padas of the first 
adhydya. As a result of this identification, not only do we get the 
correct sense of sutras 3-3-11, 38, 39 but we also get the original 
plan of the sutrakara in the arrangement of the v.v. of B. S. 1 -1 - to 
3. B.S. 1-1 discusses only those Srutis which deal with the 
aspect of Brahman. B.S. 1-2 those which deal with the same but 
uses words applicable to the aspect also and B.S. 1-3 those 
texts which deal with the aspect but use terms applicable to 
the aspect also.’ 2 

In addition to all these erudite considerations one may also 
devise a simple but sound common sense and yet scientific 
approach to ascertain the v.v. of a sutra. And that approach is of 
the context. P.M. Modi has righty put much emphasis on the 
context (vide supra). But here by context is meant not only the 
context of the sutras themselves (that P.M. Modi has emphasized) 
but of the Upanisads referred to as well. This can also help us in 
bringing out the correct v.v. of a particular sutra. If we can 
determine the v.v. of an adhikarana, then we should examine the 
context of the relevant portion of the Upanisad, corelating both 
the contexts together. If for an adhikarana there is a particular 
portion from an Upanisad as a topic of discussion, then this 
should be also the case for the individual sutras in an adhikarana. 
To explain, the v.v. of the individual sutras in that adhikarana 
also should be from that portion of the Upanisad which form the 
topic of an adhikarana. We should search for a v.v. from the same 
portion and if from that portion is not available, then from the 


1. Modi P.M., A Critique of the Brahmasutra, Part II, p. 239. 

2. Ibid. 
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portion near it or from the same chapter and ultimately from the 
same Upanisad. This would appear to be more reasonable. Of 
course, commentators hhve mostly followed this rule. But 
sometime they deviate without any justification. To illustrate, it is 
beyond doubt that in the IsiTqfaqtWf (B.S. 1-1-5 to 11) the 
relevant portion from the Upanisad as a v.v. of an adhikarana is 

1-- rRSTcT TRI^qld I (C.U. 6-2- 
1) Now let us indicate the individual sutras along with their v.v.s 
in the following manner. 

1-1-5 TRFRfrn (CU. 6-2-3) 1-1-6 

4 atlcrn 3TRTTcfl (CU. 5-1-1) 

1-1-7 c#rgP7 ^rr^iid— i (C.U. 6-8-7) 

z\ m 14cu^<.ql ttpt did^ct f%R fmriwst tNoW i (C.U. 6- 

14-2) 

1-1-8 S'HccdcC'HIdJ 

As no portion (of the Upanisads) states that Brahman should 
be shunned or abandoned. So this sQtra does not have a v.v. 

1-1-9 '^T T2 T4Ic(l q^ddj^q; t-dlMfcl 4T4 7FTT 7Th4 cl^I 

TF44I WMMidl 44fcl dF4l<d ^[HdlcMM^cl ^ 

(C.U. 6-8-1) 

In fact, this is the sutra which really helps us to single out the 
C.U. VI passage from other similar with 3 enroot passages. 

1-1-10 , ild'Hi*Hi^l<fl Like C.U. the other Ups. state the same 
thing. 

1 - 1-11 %dcdi^41 This is common knowledge we get from Ups. 
in regard to the cause of the world. (1-1-10) 

According to Sankara this sutra (1-1-10) means ‘On account 
of the uniformity of the teaching (Brahman is to be treated as the 
cause).’ Sankara quotes passages from Kau.U. ^I'Wdd: 
f^Tt IdMld^^dfHKIcm: ^ 4FIT fayfdtH 3JT^T^ 3 4T 

^T ( ciFFT: I From T.U. Hd^HKkm 31MI7I: I (T.U. 

2-1) from C.U. 311744 Fkhf (C.U. 7-26-1) and from P.U. 

4FTT ^IPTc! I (P.U. 3-3). 

(That the same Supreme Reality Brahman has been dealt with 
in the succeedding sutras with the relevant passages from the 
C.U. VI. Ramanuja also takes the sutra to mean ‘On account of 
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sameness of import.’ He quotes from the Ait.U., Tait.U., and B.U. 
indicating l 

Vallabha takes the word ufd in the sense of liberation. In the 
state of liberation, the Lord is common for all. He quotes from 
the B.U. 44T ucitaihni 4 Tfrq WiRd I (B.U. 2-4-12 to 

4-5-13) and so on. 

Now, this sutra (MfduiHi^ici) should mean Brahman is the 
common resort of all beings. This will be an additional argument 
in support of the statement ‘Brahman is the cause of the world.’ 
As Brahman is the cause of everything, everything should return 
to it. If this is the meaning of the sutra, then, the s'rutipassagc is to 
be from the C.U. and possibly from C.U. VI. Moreover in the text 
^dcdl^f, there will be an occasion to quote the passages from the 
different Upanisads. As we have seen the C.U. VI providing the 
v.v. of this adhikarana, and now, in this sutra also, we should find 
out the v.v. from the C.U. VI. That passage probably would be 
Trqqq TsIeJ M4I: TTrf 4 ^-fq | 

cT 041y) 4T 41 4U$i qT -+k| qf qa ^-| qj q[ TTVIdh 

qi d<wf% I (C.U. VI-10-2) 

This should be the v.v. of the sutra ^frrarRFqrci i We should 
trace this v.v. on the basis of our approach to the context. This is 
also one of the approaches which could help us in locating the 
exact v.v. of a sQtra. 












CHAPTER - 4 


THE VISAYAVAKYAS IN THE FIRST AND SECOND 
PADA OF THE SAMANVAYADHYAYA 

The first adhyaya of the Brahmasutra is traditionally 
designated as Samanvayadhyaya in which the reconciliation of all 
the divergent views about the ultimate reality i.e. Brahman 
expressed in the scriptural passages is attempted. According to 
Sankara, the reconciliation is meant to be principally of the 
Vedantavakyas i.e. of the Upanisadic passages. 1 

Madhva on the other hand understands by Samanvaya, to 
quote B.N.K. Sharma, ‘an exegetical method by which a direct 
and complete’ at-one-ment ‘of the whole body of Sastra is 
established with Brahman thro’ (sic)numerous descriptions and 
marks of import (tatparyalingas) embodied in it. 2 

Vallabha maintains that the first adhyaya deals with the 
passages relating to the nature of Brahman fra 31^5 
P-HI-Wl 3 

In the commentary of Baladeva, it is stated that in the first 
book, the author shows ‘that all the Vedic texts uniformly refer to 
Brahman, and find their samanvaya in him.’ 4 5 

SrTcidghananandapurl who has prepared a sort of 
concordance of the bhasyas of the Brahmasutra in 


writes era i fa 31^1^4 



fTferauft ^?Pfl 5 


1. T3 fTrat^FfRT^IRi 9<5tlcHlc|M(dJl4l'jHMi slStlc4fa dldt<fal UHpWHlHj 

The Brahmasutra Sankara Bhasya with the commentaries Bhamatl, 
Kalpataru, and Parimala, NSP. 

2. Sharma B.N.K., The Brahmasutras and Their Principal 

Commentaries, Vol. 1, p. ii. . . 

3. Brahmasutra 1-1-4, in the introduction to the fourth sutra 

y<N^dTed. by Shastri Maganlalpharma, pub. 

by Butala and Company, Second Reprint. 

4. The Vedantasutras of Badarayana with the Commentary of Baladeva, 
Tr. Rai Bahadur Srisachandra Vasu, Second Edition. 

5. SrTcidghananandapuri - p.35 
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Thus all the abovegoing discussion would reinforce the view 
that mostly the Upanisadic passages form the topic of discussion. 
In other words, inversely, the Brahmasutras have the Vedanta- 
vakyas as the Visayavakyas. Vallabha is perhaps more specific. 
According to Vallabha the passages dealing with the nature of 
Brahman are of two types viz. ambiguous and unambiguous. 
These which are unambiguous need not be discussed. Those 
which are ambigous are of four types viz, passages dcalinu with 
the effects, passages dealing with the inner controller, passaces 
dealing with the form of the Lord to be worshipped and passaues 
of various sundry subjects. 1 

Jijnasa-Adhikaranam (1-1-1) 

Now dealing with the sutras proper, the first adhikarana of 
the Brahmasutra consists only of one sutra i.e. 3t«tTeTT (1 - 

1-1) Now, therefore, desire of inquiring into Brahman. The V.V. 
of the sutra according to Sankara shall be elfgftsrRTR, cT^TfU (T.U. 
3-1-1) seek to know that, that is Brahman. 2 

Bhaskara seems to refer to the B.U. passage STTeRT raT 3R 
?nrT2Tr -cRf^Tr ftf^4lftd<*) : I (B.U. 2-4-5) 

Verily it is the self that should be seen, heard of, reflected on 
and meditated upon. 3 In his commentary he specifies the V.V. by 
saying that y4dqHWleq«vfdVl L l*Jd ^l 4 It is a natural 

corollary that a person trying by means of hearing etc. realises the 
self. In the commentary the word ^d u nRdNi4d clearly refers to the 
above quoted B.U. 2-4-5 passage. 

Ramanuja refers among other passages from the various 
Upanisads also to the B.U. passage. This is made clear by his 


1. eft fd^l4-d I etlft fgftmftl TTftr«4Tft ft: 

^1 ft44t ^ det><=d: I ‘Bft^.ITft -J^Jtjflimft 

cfr i 4nfdM i <ra # n 3Rrafffttferqra^ft i wR^raRftrra^rft i M<*>i°hi ft 
3feti (srjiTw i-i-4) 

2. 1-1-1 p.77 

3. ^l444Ml4fdtf4ePT ” 1-1-1 

4. Ibid. 
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specific remarks 4ld°4: ifri n-dom ffci 

di I 1 These remarks refer to the B.U. 2-4-5 passage. 

Madhva also refers to the same B.U. passage. 2 * According to 
aladeva, the v.v. of the sutra would be 

■4t t cTrgti '(jtSRRd I ^1% 

ijHPT ^t'ldl (CU. 7-23-3).^ Whatever is infinite that is 

happiness. There is no happiness in the small. The infinite is 
happiness. So one must desire to understand the infinite. Of 
course, Baladeva also quotes the B.U./Passage. 

Srinivasacarya also refers to the B.U. passage as the V.V. 4 5 It 
may be noted that, most of the commentators take the B.U. 
passage as the V.V. of the sutra. But Sankara, does not refer to 
this passage. As noted earlier, he refers to the T.U. passage 
(T.U. 3-1) It would not be incorrect to say 
that, Sankara seems to be giving more weightage to this passage 
as he significantly adds after this passage 

ctfe fjidi , oidi4rd p Of course verb in 

plural would suggest other passages also. 

Cidghananandapuri who generally follows Sankara in his 
Brahmasutrabhasyanirnaya-also regards the B.U. passage as the 
V.V. 6 

Janmadyadhikaranam (1-1-2) 

has also one sutra. The sutra is I (1-1- 

2) (Brahman is that) from which origin etc. i.e. subsistence and 
dissolution of this (would proceed). 


I. Srlbhasya of Ramanuja, Part-I pp. 14-15 ed. by R.D. Karmarkar 

3. The Vedantasutras of Badarayana with the Commentary of Baladeva, 

Tr. Rai Bhahadur Srisachandra Vasu. 

4. Vedanta Parijata Saurabha of Nimbarka and Vedanta Kauslubha of 
Srinivasa (commentaries on the Brahmasutra) 

5. 1-1-1 p.77 

6. in WTrfkR?4Tt 31214 ^ ^<l-dctl44fd4k: 

(J$ld: I ^4 3tlcHI 3R ^7^1: 4ldc4i 4-d°dl f4^£ZTlfF[cT^f: 

^44: 4M4V-lr4H Tnpjfrqi ^fcT I 
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The V.V. of this sutra is from the T.U. ddT dr SMiH ijrrrf^T 
I dd 'JlldlPl 'didPd I I d^ f^f^TiTrarsj I d^K-ifci l 

(T.U. 3-1) That verily, from which these beings are born, that by 
which, when bom, they live, that into which, when departing they 
enter. That, seek to know. That is Brahman. 

Sankara seems to be taking the whole of the passage as the 
V.V. of the sutra. At the beginning of his commentary on the 
sutra, he refers to the above-quoted T.U. passage with the words 
^fdPic^Iwidqj Then further during the course of his comments he 
pointedly introduces this passage with the reasoning. Let us quote 
the whole passage 


d-WM-HlR^d ^qHFRTRTl^ l 1% d% ? 

f% ?fTCd^ '^HdlcP-i fdFd ^fddH l 

dF°T RlcU^MddKl idTdT 'ddT dt 

fR#T iJdTfd dFRTI ^ld dldrfd did Pd I ddtd-rMpM'HfdyiPd 1 d^ I 

d^sr^rfdi ctfi d i ^H-<d 

dldlPt dldPd I 3TFFd yd'THptdfd^l'dlfrl (T.U. 3-6) 

Then Sankara concludes ^dldfdddfd qicKtlfd 


Therefore the sutra under discussion is not meant to propound 
inference (as the means of knowing Brahman) but rather to set 
forth a Vedanta-text. What then is the Vedanta-text which the 
sutra points out at as having to be considered with reference to 
the characteristics of Brahman? It is the passage T.U. 3-1. Bhrgu 
Varuni went to his father Varuna saying ‘Sir, teach me Brahman’ 
and upto ‘That from whence these beings are both, that by which 
when bom, they live, that into which they enter at their death, try 
to know that. That is Brahman.’ The sentence finally determining 
the sense of this passage is found 3-6 from bliss, these being are 
bom, by bliss when born, they live, into bliss, they enter at their 
death’. Other passages are also to be introduced which declare the 
cause to be the almighty Being, whose essential is eternal purity, 
intelligence and freedom’ 1 


1. Tr. by Thibaut George - The Vedanta sutras with the Commentary by 
Sahkaracarya Part-I, p. 19 
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For Bhaskara, Ramanuja, Madhva, Baladeva and Srinivasa 
the V.V. is the very same of the T.U. quoted above. 

En passant, it may be noted that Vallabha is the only 
commentator who differs from the rest of the commentators in 
taking this sutra and the following together as one and also 
interpreting them differently. To wit, Vallabha unlike other 
commentators takes the compound ^-hiR as I 

Moreover Vallabha takes the word to mean six 

■qicdq^iU: viz. origination, existence, modification, augmentation, 
decrease and destruction. 1 

Madhva, similarly, by the word understands, along 

with ''1 -hiR and cTO also (control) W4 (knowledge) 
(ignorance) (bondage) and (release) 2 
Sastrayonitvadhikarana (1-1-3) 

This is also a one-sutra-adhikarana. The sutra is ^n^4lFtcdi^i 
(1-1-3) From its being the source of scripture. Or the sutra may 
also mean Scripture being the source (of its knowledge). Sankara 
gives two interpretations to the sutra (i) I 

Tatpurusa compound. Brahman is the cause of source of 
scripture 

(ii) Bahuvnhi 

compound. 3 Scripture is the means of right knowledge through 
which we understand the nature of Brahman. 

Relevant passage of the Sutra, according to the first 
interpretation is 3TPI Wl ’JcPPI I (B.U. 2-4-10) 

The Rgveda etc. have been breathed forth from that great being. 
The scriptures have come forth out of it i.e. Brahman. Brahman is 
the source of the scriptures. 

Or from the scripture we can know about the nature of 
Brahman as innumerable scriptures such as ^ fRlFl 

"4nF)i(T.U.) reveal the nature of Brahman. 

Almost all the commentators take the word "Tift: in the sense 
of yhUMqj Sankara as noted above in addition to this, takes it in 
the sense of source also. 


1 . 3 p . 18 

2 . 


3. <a^^ii;|;<W2lTp.96 & P-100 
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Madhva explains the term Sastra as the Vedas, Upanisads, 
Puranas, Epics, Mularamayana, Pancaratras and whatever else is 
in conformity with their teachings. 1 

Baladeva explains the sutra thus ‘The existence of Brahman 
cannot be inferred’ because he is to be known only through 
scriptures’, Baladeva, here in this sutra, goes out of the set groove 
of the classical Upanisads and quotes the relevant passages from 
the Gopalapurvatapini Upanisad and B.U. respectively. 

^ 11 2 

Salutation to Krsna who is true being, All-Intelligence, and 
Eternal Bliss who is the saviour of everything, who is known by 
the Vedanta alone, who is supreme Teacher and who is the 
witness of Buddhi. and in B.U. 

ci ^|(m I (B.U. 3-9-26) 

I now, ask you about that person who is taught in the 
Upanisads. 

It is also quite plausible to consider the passage from the 
Katha Up. ^ (2-15 Katha U.) as the V.V. of this 

Sfltra. 3 

Samanvayadhikaranam (1-1-4) 

This is also a one-Sutra adhikarana and the Sutra, last of the 
Catuhsutrl cfjj ^H-d-HiciXl-M) need not detain us any longer as far 
as the V.V. is concerned. The sutra aims at harmonising of the 
different scriptural statements. Sankara profusely quotes from the 
Upanisads in order to establish that all Vedantic passages are 
connected with Brahman. He paraphrases the sutra thus ?T®?: 

'fW^ldlPl I ^ 3TRT)cfl 

(C.U. 6-2-1) 3ITcRT TJcfTTT 3TT*fcij (Ait.A. 2-4- 

1-1) "d4d 1^44HM{HH|i|q|I | (B.U. 2-5-19) 


1 . 

2. JllMMdlfa^qR^p^l 

3. The Vedantasutras of Badarayana with the Commentary of Baladeva, 
Tr, by Rai Bahadur Srisachandra Vasu, P. 17. 
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dl^d^d ^Rn^(M.U. 2-2-11) 1 The word ‘but’ is meant to refute 
the prima facie view. That all-knowing, all powerful Brahman, 
which is cause of the origin, subsistence and dissolution of the 
world, is known from the Vedanta part of scripture. How? 
Because in all the Vedanta texts, the sentences agree in so far as 
they have for their purport, as they intimate that matter (i.e. 
Brahman). Compare for instance Being only this was in the 
beginning one without a second’ (C.U. 6-2-1). In the beginning 
all this was self, one only (Ait.A. 2-4-1-1). This is the Brahman, 
without cause, and without effect, without anything inside or 
outside, this self is Brahman perceiving everything (B.U. 2-5-19) 
That immortal Brahman is before (M.U. 2-2-11). Sankara 
discusses many issues in the course of his commentary on this 
sutra. He cites appropriate passages from the Upanisadic 
literature relevant to the issue and he states the conclusion of this 
sutra in the beginning of the next adhikarana. 

So far it has been declared that the Vedanta passages, whose 
purport is the comprehension of Brahman being the self and 
which have their object therein, refer exclusively to Brahman 
without any reference to actions. 2 

As for the v.v. as Cidghanananda Puri puts it TTf 
fdddc^H 'jeldi: I 3 which is very obvious and natural. 

However, Vallabha is alone in interpreting the sutra as 
Brahman is the material cause of the world as is invariably 
immanent in the world. Vallabha takes -HH-dd to mean T tHd l d . 

Vallabha quotes 3 iic-hh ■tddHg^ci l (T.U. 2-7) 4 which would 
be a V.V. according to him. Vallabha rejects the interpretation of 
Sankara and others by stating that •HH'dd as interpreted by them is 
the object of the following sutras. 

f% ^< i -ddiddHiHfcH i i*d aldma^ ^Ph i ch» i groi 

cfrd>*T I ^ 


1 . 102 

2. Ibidp. 161 

3. I Part II p. 14 

5. Ibid PP 26-27 
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According to Ghate, the same charge can be brought against 
Vallabha himself, for sutra 1-4-23 

TPffcia also makes out the same point i.e. 

that Brahman is also material cause of the universe. 1 

Thus here ends Catuhsutri or Trisutrl according to Vallabha 
which is believed to be containing the essence of the entire 
Brahmasutra. 

Iksatyadhikaranam (1-1-5 to 11) 

This adhikarana has the following sutras viz. 


(i) &kHf?KH.(l-l-5) 



- 1 - 6 ) 


(iii) TTt^lM^llcf (1-1-7) 

(iv) t?*tre||eO=M|T=q I (1-1-8) 

(v) <^1^41^1(1-1-9) 

(vi) (1-1-10) 

(vii) I-cq I (1-1-11) 

Now, as we know, there is not unanimity among the 
commentators about the alignment of the sutras into adhikaranas. 
This division of sutras into adhikaranas is also an important 
factor in determining the V.V. of an adhikarana and thereby of 
individual sutras. In arrangement or rearrangement of the sutras 
into an adhikarana, we must take into account the general drift of 
the meaning of the sutras. But while doing so, we cannot set aside 
the tradition about a particular adhikarana that is reflected in the 
bhasyas. If the tradition is unanimous regarding an adhikarana 
comprising certain sutras, then we have to go by it while 
interpreting the sutras. And here, as far as this Iksatyadhikarana is 
concerned, there is no difference of opinion among the 
commentators about the adhikarana and the sutras comprising it. 

It can safely be said that the first sutra of an adhikarana states 
the proposition which is substantiated in the course of the 
discussion in the adhikarana. So here, the first sutra, initiates the 
discussion by ‘making a statement’ on account of seeing (the 
matter) which is not the topic of the scripture is not (the cause). 


1. Ghate V.S., The Vedanta p. 54 
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The key word in the sutra is : The word is in the ablative 
as it states the reason we should endeavour to find out those 
passages of the Upanisads which contain the verb, ^ or its 
formations. Of course, Sankara has the following observation to 
make about the sutra. 


ctftfcf ^ ft^Ttsfrnjci: AHdRtdcTdJ ^ ill^Pl^l: I ffaf ^T: 
TPjRlVJV-l ?TC: I dWI<d<sl&HIM ^ (M.U. 1-1-9) 


By seeing is not meant that particular verb only, but any 
verbs which have a cognate sense; just as the verb yaj is used 
to signify any verb denoting ‘to sacrifice, to offer’, therefore 
other passages also whose purport is to intimate that an all¬ 
knowing Lord is the cause of the world, are to be quoted here, as 
for example, ‘From Him, who perceives all, and who knows all, 
whose brooding consists of knowledge from him is born that 
Brahman, name and form and food.’ 2 In a way, this is quite a 
sound and sensible principle enunciated by the great acarya but it 
needs some qualification added to it. If there is no relevant 
passage containing the verb ^ or its formations, then only one 
should go in search of its synonyms. But here, there are many 
passages containing the verb, and its formations in the 
Upanisads. So for once at least, we can try to apply this modified 
principle of Sarikaracarya to the search of a V.V. So let us see 
whether, this principle is applicable here or not. 

Col. Jacob has laid us under obligation by preparing a 
concordance of the Upanisadic passages and made our task less 
strenuous. The concordance gives the following passages having 
the verb 

Ait. U. 1-1 
3 ^ f 3 cTFCT: I 
3-11 TT ^rfrT3T8t 'Riel 
- Tt c t)dR ,J l M 4 s) I 


2. Tr. by Thibaut George - The Vedanta Sutras with the commentary by 
Samkaracarya part I p. 48 
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Ken. U. cl ^FTTFTT4FFTFj feFT: I 
Cha. U. 6-2-3 «TfT^TT 'SRFFJ I 
R^FT T^TTF I 

6-2-4 3TN i&RI cT?3?: FPI 
6-3-2 TFT I 

Br. 1-2-5 TT ^ -41 FFTfWFT I 

l-4-2TT^Fml^ra#l 

1-4-4 TTliRriten^i 

6-4-2 jmihIckIstt?# e-nitrA JffdHT ^F^FTTfa I 

Katha 4-1 3TFFTTFTH^^cTI 

Maitri 7-1 fer^^fFTI 

Prasna 5-5 ^faFT ■gwrtera I 

Gauda 4-66 ^raf^%^mPTR% l 

Nrsut. 6 cf TI^RT WFFT ■qfclTTTH: 1 

Now out of these several passages containing the 
formulations, which was the one intended by the sutrakara? 
Passages from Kena, Katha, Maitri, Gauda, and Nrsut bow out of 
competition as none of them has a sustained discussion so as to 
form an adhikarana. The passage from the P.U. also belones to 
the same category. The passage deals with the liberation process. 
It runs thus t? ^ tt ni^mi fafoipF: 17 ^H i <=h q ; i tt 

IjfTTFT ^WTRScT I (P.U. 5-5) Even so he is freed 
from sins. He is led by Saman to the world of Brahma. He sees 
the person that dwells in the body, who is higher than the highest 
life. 

The Ait. U., the C.U. and the B.U. remain in the field. Taking 
into consideration the sutras of the adhikarana also, it is certain 
that the sutras apart from the first one which initiates the 
discussion do not deal with the elaborate creation process as such 
which happens to be the topic of the discussion, in the B.U. 
passage. The Aitareya passage does deal with the perceiving one 
but does not make any allusion either to liberation referred to in 
the sutra 1-1-7 c#HFFT or to sleep or dissolution mentioned in the 


1. Colonel Jacob, A concordance to the Principal Upanisads and 
Bhagavadglta, Reprint 1963, pp-215-216 
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1-1-9 ■*- 3 r j 4 ' 4 iqj So now remains the C.U. 6 passage which forms 
the topic of the discussion in this adhikarana. We can say with 
certainty that the C.U. 6 is the proper v.v. of the adhikarana. Now 
let us take the sutras one by one and see which portion of this 
passage forms the V.V. of the sutra. The context of the C.U. 6 
passage is as follows. 

Father of Svetaketu is felling him about that instruction 

cFf ‘Hcichhci Mcmtdtfiri fcttfidiHfd I By which the unhearable 
becomes heard, the unperceivable becomes perceived, the 
unknowable becomes known. This, obvjpusly refers to Brahman, 
the supreme reality. Then the father further instructs his son that 
in the beginning there was Being alone. 

Then comes that famous line to which our adhikarana refers 

I W iMmqld i It thought, May I be many, so it sent 
forth fire. Fire sent forth water. Water sent forth food, and so on. 
So this prapathaka is the subject of discussion of this adhikarana 
and it will be our endeavour to locate the V.V.s of the individual 
sutras, according to their context from this portion of the C.U. 

The first sutra is (1-1-5). Because of ‘seeing’ 

which is not mentioned in the scripture is not the (cause). The 
sutra has cosier 1 (C.U. 6-2-3) It thought, may I be 

many, as the v.v. 

The second sutra is (1-1 -6). On account of the 

word self (used for the cause), (the meaning of the word ‘seeing’) 
is not figurative. ^ T ToHc^HJ 3TI?JTT 

dremfa ^fcT I (C.U. 6-8-7) 

That which is the subtle essence (the root of all) this whole 
world has for its self. That is the truth. That is the self. That art 
thou, Svetaketu. The sutra refers to this part of the Upanisad. 

The third sutra is ' I Tt5Tt x T^7TT7(i Because release is taught 

of him who is devoted to that (Brahman). Svetaketu repeatedly 
requests his father to teach him further about clWlFk And the 
father ultimately preaches him about the release, with the help of 
a picturesque analogy. 

W eff 

3JOqr%TlfTO^ 3trMsfTOTSTl | cIFT 
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•q*nf*R^i JPp I 2 ! y^i^cii Rvi t fhrt ttctt f^r i uftt^ttr 'i^-x 

TF^KI^'lM^Hdn I T^3fT5SxTI'4dl^M! ^ I cTP7 cfl3<ci f%R 

•qra?rf^t^5?iwRifcii(C.U. 6-14-1,2) 

Just as, my dear, one might lead a person away from the 
Gandharas with his eyes bandaged and abandon him in a place 
where there are no human beings, and just as that person would 
shout towards the east, or the north, or the south or the west. I 
have been led here with my eyes bandaged. And as, one released 
his bandage and told him, ‘In that direction Gandharas, go to this 
direction’, thereupon, being informed and capable of judgement 
he would by asking (his way) from village to village arrive at 
Gandhara, in exactly the same manner does one here who has a 
teacher knows I shall remain here only so long as I shall not be 
released. Then I shall reach perfection. 

Obviously the sutra refers to the last line which can be 
regarded as the V.V. of the sutra. 

The fourth sutra of the adhikarana is 34cdic|-dHi-cxj i (1-1-8) 
And because there is no statement that it has to be discarded. 

This sutra does not refer to any passage because no passage 
states that sat or Brahman should be abjured or discarded. 


This is an argument et silentio. Had Matter (Prakrti) been the 
subject of this passage, there would have been a statement that it 
should be shunned as it could not be the very self of the sentient 
soul. But as there is no such statement. 


Matter is not meant to be put forth here. It is Brahman, the 
Ultimate sentient principle that is the purport of the passage. Thus 
no particular Upanisadic section could be mentioned as the V.V. 
of this sutra. 


The fifth sutra is (1-1-9). On account (of the 

individual soul) entering the self. The sutra has 
'TPT ddl cRJ TT’T^TT *Tcrfcf 

I (C.U. 6-8-1) 

When a person here sleeps, as it is called, then my dear, he 
has reached pure being, He has gone to his own. Therefore they 
say, he sleeps for he has gone to his own, as the V.V. In fact, this 
is the sutra which helps us to single out the C.U. 6 passage from 
the other contending passages. 
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The sixth sutra is ufcuHiHi-mqj on account of the common 
resort (to Brahman by all beings). 

According to Sankara, the sutra would mean ‘on account of 
the uniformity of teaching (Brahman is to be treated as the 
cause)’ In the light of this meaning, passages indicating Brahman 
being the cause from various Upanisads are cited in his Bhasya. 
But, this seems to be unwarranted on the ground of the context of 
the adhikarana and the individual sutras and the C.U. passage. 
The first sutra of the adhikarana established Brahman as the cause 
of the world and not the pradhana, on account of pradhana’s non¬ 
mention in the scriptures. That the same Supreme Reality 
Brahman has been dealt with in the succeeding sutras with 
portions of the same C.U. 6 passage as the V.V., is certain. 

So now also has to be interpreted in the same 

context, with the help of the same passage from the C.U. The 
sutra provides a further reason to Brahman’s being the cause as It 
is the common resort of all the beings. So the v.v. of this sutra 
should be from the same portion of the C.U. The passage would 
be trgrra ^ "SRI: ^ R I cf 

faFI ^ "3T °RTi?t "31 3^1 ‘ST "3T 

(C.U. 6-9-2) In the same manner, my dear, all 
these creatures even though, they have reached being, do not 
know that they have reached the Being. Whatever they are in this 
world, tiger, or lion, or wolf, or boar or worm, or fly or gnat or 
mosquito that they become. 

This should be the precise V.V. of this sutra. When the 
passage yields an excellent V.V., why should one have to go 
outside the C.U. to locate a v.v. for this sutra, Moreover, in the 
very next sutra, we will have to cite the passages from the various 
Upanisads. The principle of context demands that we should stick 
to the portion of the C.U. 6 for the V.V.s as far as possible. 

The next and the last sutra is (1-1-11) on account of 

the scriptural passages. Scriptural passages also affirm that 
Brahman is the cause of the world. Here, we think that, it would 
be proper to cite those passages referred to in the previous sutra, 
as the V.V.s. (Kau.U. 3-3) As from a burning fire sparks proceed 
in all directions thus from that self the pranas proceed each 
towards its place, from the pranas the gods, from the gods the 
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worlds. ci^Higi i^ci^hkichh 3TRtT?T: ^FT^JcT: i (T.T_J. 2-1). From that self 
sprang ether. 3TRJH ^ (C.U. 7-26-1) All this springs from 

the self. And also passage cited in this sutra by Sankara, ^ ^ i <ui 
c t>< u iifiTOfil T Tt H ^[awiPtni l (S.U. 6-9) He is the cause 

the Lord of the Lords of the organs, and there is of Him neither 
parent nor Lord. 

The interpretation offered by Madhva may briefly be stated 
here, as it differs from all other commentators. According to 
Madhva, the sutra (1-1-5) would mean, (Brahman) is 

not inexpressible as it is an object of knowledge. The V. V. of the 
sutra is WR (P.U. 5-5) and he 

follows this line of argument in the subsequent sutras. 1 In the 
Brahmasutra 71^ would always mean the ‘scripture’ and not the 
expressibility. So this is the main difficulty in accepting the 
interpretation of the adhikarana offered by Madhva. Of course, 
S.N. Dasgupta opines that the interpretation is surely not less 
cogent. 2 

Anandamayadhikaranam (1-1-12 to 19). 

The adhikarana comprises the following sutras viz. 

(i) (1-1-12) 

(ii) faehmKiai cr wgqfoi (1-1-13) 

(iii) I (1-1-14) 

(iv) ^ 'Ddci 1(1-1-15) 

(v) ^cRl5^PT%: I (1-1-16) 

(vi) | (1-1-17) 

(viii)3#q5PPT^ rratfTTnf^TI (1-1-19) 

This adhikarana may be scrutinised from a different angle. 

Looking at the wording of the sutras and their meaning it 
appearently seems to be a primafacie case for rearrangement of 
the sQtras into adhikaranas. The first sQtra (1-1- 

12) lays down the proposition that ‘The one full of bliss is 
Brahman on account of repetition.’ In the second sutra 
foRFR?l«?l^frf ^i^H(l-l-13), the meaning of ‘ mayat ’ has been 
explained. The mayat does not indicate any modification (fd-^K). 


1 . 

2. History of Indian Philosophy Vol. IV p.130 fn.l 
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If it were to indicate any modification then Brahman 

being beyond modification, would not have been meant here. The 
mayat indicates abundance C9Tf4). The third sutra 1 

1-1-14) states that ‘And because Brahman is declared to be the 
cause of the bliss.’ Here it appears that one thought or a strand of 
the thought that ‘Brahman is full of bliss’ should be over. 
Moreover, the in the sutra would appear to be 

summing up the thought. So the Anandamayadhikarana should be 
of three sutras only. 

Then from the sutra TTMdfui+Aci (1-1-15) a fresh 

thought seems to have been taken up. The subject of this 
adhikarana is Brahman who is described in the mantra. So this 
sutra i.e. 1-1-15 beings a fresh, with Brahman as the subject. 
Then in the next sutra i (1-1-16) ‘There can not be any 

other than Brahman because it would not be appropriate.’ The 
sutra means that jlva cannot be meant here. Further, in the next 
sutra, ^< 044 ^ 11 ^ I 

The difference between Brahman and the self is said to be 
taught in the Upanisads. Here another strand of thought i.e. 
Brahman, and not jlva is the subject of discussion in the 
scriptures is over. So the sutras 15, 16 and 17 should form a 
separate adhikarana, 

Then again a fresh thought may appear to be taken up in the 
next two sutras viz. 1-1-18 and 1-1-19. The first sutra is 
hi^hHI^I (1-1-18) And on account of desire there is no need of 
an inference. Brahman and not pradhana is capable of desiring. In 
the next sutra ?nf^Ti (1-1-19) it is stated that the 

scriptures teach the union of this self with that Brahman. 

So out of the original Anandamayadhikarana, three separate 
adhikaranas could be carved out. But, to put the record straight, 
there is no tradition to support this line of division of the sutras. 
All the commentators are unanimous about the existing 
arrangement of the sutras^ into an anandamayadhikarana. 
Moreover, the ^ in ^ and in 

suggest that the argument in the earlier sutras is continued and 
that a new topic of discussion is not initiated. Nevertheless, the 
three different units of the adhikarana as pointed out above 
constitute three independent approaches to the same conclusion. 
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But if we take into account the sGtras, as they stand, then 
also, it is worth noting that the V.V.s of the adhikarana and all the 
individual sutras are from the T.U. We may briefly discuss the 
sGtras from this point of view. The first sGtra is 
(1-1-12). The one full of bliss is Brahman, on account of 
repetition. The word ‘abhyasat’ being in ablative gives the reason 
for the statement made that anandamaya signifies Brahman. 
Though ananda is one of the most frequently occurring words in 
the Upanisadic passages, the issue is clinched by an addition of 
suffix FRT. The word occurs in the T.U. cf Wi gT 

3TT?i?T55T^FT: (T.U 2-5-1) 

As compared with this cognitive body there is another 
internal self constituted ‘by bliss’. 1 So this passage is the topic of 
discussion in this adhikarana. The next sutra 

(1*1-13). ‘if it be said (that anandamaya) does not (denote 
the highest self) since it is a word denoting modification, it is not 
so an account of abundance’ discusses the appropriateness of the 
suffix mayat even when anandamaya signifies Brahman and 
hence the same passage of the sutra 12 forms the V.V. of the 
sutra 13. The next sGtra (1-1-14), And because (Brahman) is 
declared to be the cause of it (the bliss) refers to the passage 
trq ^H^lfd (T.U. 2-7). For he alone causes bliss. 
It could also refer to T7:1TTT Tfcrft | (T.U. 2- 

7). That verily is the essence of existence. For truly, on getting 
the essence, one becomes blissful. 

The next sGtra xf iwii (1-1-15), The one 

(Brahman) described in the mantra is sung in the text that 
follows. The mantra referred to here is *nWRT ^Tf frffei 
Wt #5?^ sT?mr f^FrfSRTT I Brahman is 

truth, knowledge and infinite. 

He who knows that Brahman as existing in the intellect, 
lodged in the supreme space in the heart, enjoys as identified with 
the all-knowing Brahman, all desirable things simultaneously. 2 
The subject of this mantra could be the very one that is treated in 


1. Eight Upanisads Vol.l with the Commentary of Sankaracarya. 
Translated by Swami Gambhirananda, pub. by Advait Ashram, 
Calcutta, Second Ed. 1965, p. 333 

2. Ibid p.299 
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the explanatory passage that follows viz. 3TTFR: 3TRTRT: 

etc. Thus it is clear that it is Brahman that is meant by the term 

‘Anandamaya’. 

The next sutra is (1-1-16). (Anandamaya is) not 

the other, because of inappropriateness. Anandamaya is not jiva 
but Brahman only. T.U. states 1 IRT^rfcll Tl 

cnl5rP2TcTI s cN'W^II ji I f% tJI (T.U. 2-6) He 

wished may I be many, may I grow forth. He performed austerity. 
Having performed austerity, he created all this, whatever is here. 
This cannot refer to jiva as it is inappropriate. The jiva is not the 
creator of all. 

The next sutra is (1-1 -17). And on account of the 

declaration of difference (between the two : Brahman and Jiva). 
The sutra should refer to a passage which indicates the difference 
between Brahman and Jiva. 

Tti l (T.U. 2-6). For, truly, on getting the 

essence, one becomes blissful. 

tH96lRpd I (T.U. 2-8). He reaches the self 
which consists of bliss. This passage pointedly brings out the 
difference between Brahman and Jiva. So this latter passage 
should be considered as the V.V. proper of the sutra. 

The next sutra is (1-1-18). And on account 

of desire, anumana is not required. Anumana is an inference, and 
what can be inferred is i.e. of the philosophy. And 

Brahman is expressly said to have desired, there is no necessity of 
going for inference. 

The passage is I (C.U. 2-6). He wished 

may I be many, may I grow forth. When there is a clear statement 
denoting Brahman as the cause and as desiring, it is not necessary 
to attempt to arrive at a conclusion on the strength of inference or 
second-hand means of proof that the jlvas could be meant. 

The last sutra is •srfFTTjFI ^ cllfpT I (1-1-19). Moreover, 
the (scripture) teaches the union of jiva with Brahman, the two 
being mentioned separately. That with which the soul is united is 
the one signified by Anandamaya. The sutrakara is bringing to a 
close the argument begun from the 16th sutra. The V.V. would be 
that passage which teaches about the union of jiva with Brahman. 
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am ^rtsFi ^rafeT i ■tRi trtq i 

3T«t tFT FT ^rafcTI (T.U. 2-7). For 

Truly when one finds fearlessness as support undefined, 
without support, then has he reached fearlessness. When, 
however, this makes in this one, the smallest, interval, then for 
him there is fear. 

Antaradhikaranam (1-1-20 to 21) 

This adhikarana has the following sutras : 

(i) (M-20) 

(ii) (1-1-21) 

This adhikarana is important inasmuch as it provides an 
opportunity to make some observation regarding the V. V. 

First of all, it is rather difficult to point out the exact passage 
taken up for discussion in this adhikarana. The difficulty is, first 
of all, on account of the adhikarana consisting of just two sutras 
which do not yield sufficient opportunity to determine the general 
drift of the discussion which an adhikarana with more sutras 
would provide. 

Secondly the general undistinguished common wording of the 
sutras also makes it difficult to glean the V.V. of the adhikarana. It 
is obvious that the important word in the sutra is 3Rt:. Now this 
word with all its variations occurs in many Upanisadic passages, 
as can be seen from the Concordance of the Col. Jacob. 1 So this 
is of no help. So, there seems to be a stalemate. 

But, a little guesswork may be resorted to. It may not be wide 
off the mark to assert that the sutrakara having disposed of the 
discussion regarding the passages dealing with the Blissful One, 
in the preceeding Ananda-mayadhikarana, takes up the discussion 
about the ‘Insider’, being most probably, influenced by the 
proximity and frequent occurrence of the word j n the T.U. 
passages forming the V.V.s of the previous adhikarana. sFJtFcR 
3tlcMI yi u IH i l: 3tlrHI •MHlH'M:, 3FTJ5 ' : tR 3j|cHI and 

snciTts-KH'H: So we surmise that the sutrakara embarks 
upon the problem of determining the one who is the ‘Insider’. 


1. Colonel Jacob, A Concordance to the Principal Upanisads and 
Bhagvadglta pp. 60-61 
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Now if we consider that the passages from the C.U. are the 
v.v.s of the subsequent adhikaranas i.e. Akasadhikaranam, 
Pranadhikaranam, and Jyotiradhikaranam, here also, it is quite 
plausible to assume that the sutrakara takes up a passage from the 
C.U. for discussion. 

Several other passages from the other Upanisads seem to be 
in a position to claim to be the V.V. of these sutras. For example 
the passage qnqlct of the M.U. (2-2-6). 

But their claims have to be set aside against the background 
that now the sutrakara takes up the passages of the C.U. in 
continuation for consideration. This view also can be further 
supported by one of the theories regarding the text of the 
Brahmasutra enunciated by one of our erudite scholars S.K. 
Belvalkar. S.K. Belvalkar observes there were Brahmasutras 
earlier than the extant Brahmasutra which is commonly attributed 
to the authorship of Badarayana... That the majority of the texts 
that are discussed in the present Brahmasutras hail from the C.U. 
has already been set forth by Deussen, so that there is nothing, 
improbable in the Chandogya Brahmasutra, having, in fact, 
formed the original nucleus of the present sutras and been even 
incorporated therein. 1 So keeping in view this not implausible 
theory, the other factors being equal, the passages from the C.U. 
should be given precedence over other passages from the 
Upanisads other than the C.U.’ 

In the light of this, it becomes easy to decide upon the V.V.s 
of this adhikarana and its sutras. 

The first sutra is (1-1-20). The Insider (is 

Brahman) because its qualities are mentioned. 

The sutra has ■q f^uqq : tjrjj 




dVjlRfrt 'qRT'tq ‘sfet "5 ^ 

■q ^ | (C.U. 1-6-6-7) 

Now that golden person who is seen within the sun has a 
golden beard and golden hair. All is golden to the tips of the 
nails. His eyes are even as a red lotus flower. His name is high 


1. Shree Gopal Basu Mallick Lectures on Vedanta Philosophy pp. 140- 
141 
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(ut). He has risen above all evil. Verily, he knows this rises above 
all evil as the V.V. 

Once we accept this passage as the V.V. of the sutra, the rest 
is self explanatory, inasmuch as qualities of Brahman are 
attributed to the Insider referred to in the passage. 

The next sutra is (1-1-21) On account of the 

declaration of difference, it is different from the jlva. 

This sutra makes an allusion to a passage which points out 
the difference between Brahman and jlva. This following passage 
suits the context. 

37*7 ^7 ^Trf | arHIH | I cTSTg: I I 

dddt-4 zfrqguq Tyrol] eft Tfroft I q?n h cTtTR I ^7 irq 

clldiltftqi Hj«i=blHni %feTI 3T«7 ^7 T TcRcj fg^ypq 
'INc^ft 77 MNfdl 7715 "H ttt] if di^icHU^l rfl<*l-kli&I5 5'R7fcf 
c^nisi (C.U. 1-7-5,6,7). Now this person who is seen within the 
eye is the hymn, the chant is the recitation, is the sacrificial 
formula, is the prayer. The form of this one is the same as the 
form of that. The songs of the former are the songs of this. The 
name of the one is the name of the other. He is the Lord of the 
worlds which are under this one and also of men’s desires. So 
those who sing on the vlna sing of him. Therefore they are 
winners of wealth. How, he knowing this, sings the Saman, sings 
of both. Through the former (person in the sun) he obtains the 
worlds which are beyond that (the sun) as also the desires of the 
gods. 

It may be stated here that for this sutra, there is no need to go 
outside the C.U. for the v.v. , as Sankara and other commentators 
have done. Sankara in his commentary on this sutra refers to a 
passage from the B.U. ^7 STTfcq taHrfRrMl ^7 ^ 
q^|R c*7: ^ ^iRcW-tR) qWta cT 37IrH1-d<jN^d: I (B.U. 3-7-9). 

He who dwells in the sun and within the sun, whom the sun does 
not know, whose body the sun is, and who rules the sun within, 
he is thy self, the ruler within, the immortal. Sankara is conscious 
that he is referring to a different Sruti from the C.U. as he says 
As we have said earlier, as far as possible, we should 
restrict ourselves in searching for a v.v. from the same Upanisad 
or source from which a passage as a v.v. for an adhikarana is 
selected. In this respect what B.N.K. Sharma observes is 
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significant, The keyword of the second sutra of this adhikarana 
‘On account of the declaration of difference’ does not refer, as 
interpreted by S. (Sankara) and R. (Ramanuja) to any difference 
that is embodied in the v.v. in question in its own context. It is 
referred by them to a difference taught in some other passage 
occurring, in a different Upanisad altogether.’ 1 2 We find ourselves 
in complete agreement with what the learned professor says 
regarding the v.v., though we do not endorse the v.v.s suggested 
by Madhva, lor this adhikarana. According to Madhva, the v.v. 
for this adhikarana is from the T.A. 

M^eicii 3 i4Uichh Dfuto’-j; £ 

and 37^T: RTOT xu-dqj 

^T: II (3-11-39) 

Akas'adhikaranam (1-1-22) 

This is a one-sutra adhikarana. The sutra is sn^WRlferr^Rfl 

The akasa i.e. ether (is Brahman) on account of the 
characteristic marks (of the later being mentioned). 

This adhikaiana and the sutra need not detain us any longer. 

Diffeient Upanisadic thinkers tried to put forth their concept 
of the Ultimate Reality. For some, akasa was the ultimate reality. 

Whether they really regarded akasa as we know it, as the 
ultimate piinciple or they employ akasa only as a pratlka or 
symbol to convey the idea of oneness, ubiquitouses is a problem 
that cannot be easily settled. It was left to a thinker like 
Badarayana to eke out a system of philosophy from the thoughts 
of different thinkers of different times and places, as found in the 
Upanisads. This Badarayana did in the first ahead, i.e. 
Samanvayadhyaya by taking the stand that terms like akasa, 
Prana etc. actually stand for the Highest Reality. 

In the C.U. several things are identified with Brahman and 
the B.S. is attempting to summarise at least some of them. Akasa 


1. Sharma B.N.K. The Brahmasutras and their Principal Commentaries, 
A Critical Exposition Vol.l P. 113 

2. 15 
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is obviously one of them. So the sutra has this passage from the 
C.U. 

3FF4 J lfdRr4l<*U;i ffcT ^ 

*idHtl4>MI<c| 3tFSP?i ^frTRt WlT^mt ■^PTHT^iyi: 

wmHj (C.U. 1-9-1) 

‘What is the origin of this world?’ ‘Ether’ he replied. ‘For all 
these beings take their rise from ether only and return into the 
ether. Ether is greater than these, ether is their nest.’ 

If we view that the previous adhikarana Antaradhikaranam 
(1-1-20,21) considered the adhidaivata aspect (1-6-8 C.U.) the 
present adhikarana takes up an adhibhautika aspect of the Highest 
Reality. 1 2 

Pranadhikaranam (1-1-23) 

This adhikarana also consists of one sutra only viz., 3Tct pci 
3IM: (4-1-23). For the same reason vital breath is Brahman. As 
remarked earlier, the sutra is referring to the passage from the 
C.U. (1-11-4,5) 

'♦’UHl '37T ^dcild Hl u l ?frl TT^ff&T 1? 'gj 

yiui^ifadfcwf-ci jiiuih^[wj15c 1 ifctT <c(ai TIWNH-cjl^dr I 

‘Which is that divinity’ ‘Breath’, said he. ‘Verily, indeed all 
beings here enter (into life) with breath and depart (from life) 
with breath. This is the divinity belonging to the prastava’. 

In this sutra, consideration of the adhyatma aspect of the 
Highest Reality is taken up as stated in the very C.U. am 3 p ^ i c itqj 
(C.U. 1-7-1) 

Madhva bases this adhikarana on the passage from the T.A. 

3tF4t5-qcr: T7?F( MU: 3RNcf: I 
4)R«t'4FTf 4 )^cd'('3r iI FTl 11 (3-14-41)2 

You are that breath which confers on the Brahma various 
blessings. So you are blessed. You impel the nine gods, the 
senses to action. 

S.N. Dasgupta takes a note of this view of Madhva as he 
writes, ‘Madhva has, however, come to the same conclusion with 


1. See infra Antaradhikaranam 

2. 23 
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refeience to tlic use of the word prana in another passage of* the 
T.A.’ 1 


Jyotiradhikaranam (1-1-24 to 27) 

Sankara and other commentators except Madhva take this 
adhikarana as having four sutras viz. 


(i) v4lfda<uilfqyHIc(( 1-1-24) 

(ii) yRTfV-TFTjffft %cTr5^lP) J l<lrr^TT ff ( 1-1-25) 

(iii) ( 1-1-26) 

(iv) (1-1-27) 


Madhva takes the first sutra as constituting a separate 
adhikarana and the other three sutras as constituting another 
adhikarana. However, looking, to the wordings of the sQtras this 
does not sound probable. The second sQtra (1-1-25) unmistakably 
refersm the preceding sutra'as can be seen from the construction 

*** if it be said that (Brahman is) not 
mentioned, since the metre is mentioned, (the answer is) not so 
Generally ^tcT ^ also refers to purvapaksa which can be stated 

° n - y r Whe ^ a Pral ’ jM iS l3id d0Wn Piously. So the 
cannot begin a new adhikarana. For this and other 
reasons which we shall see in the course of the discussion this 
adhikarana has four sutras viz. 24 to 27. 


The sutrakara is continuing the discussion of the CU 
passages. This adhikarana is important from a different point of 
view regarding the V.V.s. The first sQtra ^SRv T ifi r ^ H1?l( ' 1 . 1 . 94) 
states that (the word) light (signifies Brahman) on account of the 
mention of the feet. The sOtra has as the V.V. this passage am 

arafetlfTRiRt: C.U. 3-13-7). Now the light which 

shines above this heaven, above all, above everything, in the 
highest worlds, beyond which there are no higher. Verity that is 
the same as this light which is here within the person. The sutra 
also assigns the reason ^mfwiT^on account of the mention of 
feet. The relevant passage alluded to in the latter part of the sutra 
stating the reason is cTRHFT Tiffin ntrt ^nqfg i 
fw<*-4l^d frfal(C.U. 3-12-6) 


1. History of Indian Philosophy Vol. IV p. 131 


























68 


The Fundamental Vedanta 


Its greatness is of such extent, yet Purusa is greater still. All 
beings are one fourth of him. The three fourths, immortal arc in 
the sky. 

The sQtrakara, it is interesting to note, employs the word '^PP J T 
a synonym for the word x fl^, in the passage referred to. Deussen 
noticing this tendency on the part of the sutrakara, observes, ‘This 
(sutrakara’s peculiarities) is accompanied by a special leaning to 
rare words and passages in which another word is frequently 
chosen, than that used in the passage of the Upanisad taken for 
consideration which is sometimes indicated only by this word.’ 1 
Trying to explain this predilection on the part of the sutrakara, 
Deussen further elucidates ‘This condition of the Brahmasutras 
cannot be sufficiently explained either by striving after brevity or 
a predilection for characteristic ways of expression. Rather must 
we admit that the composer or composers intentionally sought 
after obscurity in order to make their work treating of the secret 
doctrine of the Veda, inaccessible to all those to whom it was not 
opened up by the explanations of a teacher’ 2 Belvalkar has also 
noticed this tendency on the part of the sutrakara. 3 It is interesting 
to note that both the scholars have cited the present sutra, under 
discussion to illustrate their point. 

This is further strengthened by the second sutra of the 
adhikarana wherein a definite and unmistakable hint about the 
exact location of the v.v. of the previous sutra and the whole 
adhikarana has been given. The sutra is s^sf^THT^rfct ^ 
■c)dl54 u iPt J i<M2fI f? ^FTTI (1-1-25) If it be argued that Brahman 
could not be meant on account of the mention of metre, this 
argument is not proper because the fixing of the mind (on 
Brahman) by means of the metre is mentioned here, for this is 
what we see. This sutra gives the exact location of the passage 


1. Deussen, The System of Vedanta pp 26-27 

2. Ibid, p. 27 

3. Belvalkar Observes ‘At times, somewhat unaccountably the 
suuakara paraphrases the original word. The reason may have been 
the sutrakara’s partiality for rare words and phrases, or even a 
deliberate attempt at obscurity as suggested by Deussen, assuming 
that the commentators are right in identifying the specific passages 
intended by the sutrakara’. Shree Gopal Basu Mallik Lectures on 
Vedanta Philosophy p. 153. 
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wherein the metre is mentioned. Now the passage preceeding the 
one cited as the v.v. of the previous sutra mentions the metre 
GayatrT. The passage is '3T ^ ^ f% ^1 (C U 3-12- 

1 ) 

Verily, the GayatrT is all this, that has come to be, whatsoever 
there is here. The words cl«TT ft in the sQtra refer to similar 
methods ot discourses in the Upanisads where in order to 
facilitate concentration for the mind, some objects are made to 
stand for the Highest Reality, In other words, they serve as 
symbols for Brahman. 

The third sutra of the adhikarana is (1-1- 

26). Thus also, (Brahman is the topic) for the indication that the 
beings etc. are the feet thus be justified. This sutra also points to 
the same passage taken up for discussion in this adhikarana. The 
passage referred to in this sutra is 

fcfel (C.U. 3-12-5). All beings are one foot (or quarter) of it, the 
three-fourths immortal is in the sky. 

3!r^. 3n< ^ s ^ ra the adhikarana is 

(1-1-27) If it be said that on account of the 
divergence in the teaching (Brahman cannot be the topic of 
discussion in the passage) the answer is that it is not so, because 
no contradiction is (there) in both the cases. 

The sutrakara continues the discussion of the passage and 
takes up^a minor but subtle point for deliberation from the 
passage fcfa. This sentence has in the locative case 

and in 3T*T Ttt fcf: i (C.U. 3-13-7) is in ablative case. One 
passage states heaven as the abode and another states heaven as 
the limit. So this is apparently a contradiction. But this 
contradiction does not preclude Brahman from being the topic of 
discussion. Sankara explains this contradiction with the help of an 
analogy W ^TTifJ|w'sj.s)5fq yzR wisiRfcmRf 

?*R ^ I Pcf x\ TRRfi I 

Just as in ordinary language a falcon, although in contact with 
the top of a tree, is not only said to be on the tree, but also above 
the tree, even so Brahman being in heaven, is referred to here, as 
being beyond heaven also. 

Madhva, as noted above, differs from other commentators 
and hence his v.v.s also differ. According to Madhva, the sutra 
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vrfilfda^nf^HTcij (1-1-24) constitutes a separate adhikarana. The 

v. v. of this sutra according to Madhva is 

fa Hcl^dl fa "^tlfalfa^T 3TTf%cT '=qq( 

fa TRarfa ^3 3TTV): fat ■gti^nfa (Rgvcda 6-9- 

46) 

My ears turn away; so too my eyes from the light that is 
placed in the heart. The mind too strays far away. Poor soul that I 

am, what shall I say or think of ‘that Light.’ 

For the next three sutras, Madhva along with other 
commentators, takes the same passage i.e. C.U. 3-17-7 for 
consideration. 


But, as noted above, Madhva s arrangement of an adhikarana 
is not satisfactory. 1 

It may be noted, en passant, that in this adhikarana, the 
sutrakara has been happily transparent about the Upanisadic 
passages alluded to in the sutras. If the first sutra leaves any shred 
of doubt about the v.v., the next one 

^fatfamnmfa... and the next '‘pfar^rq^TT.... leave no scope 
for any ambiguity. 


Pratardanadhikaranam (1-1-28 to 31) 

This adhikarana has the following four sutras viz 


31) 


(i) (1-1-28) 

(ii) 'T <^<ichimc^iiRIci "sfa^rijqT i (i _ i . 29 ) 

(iv) ^fag^ramf^fafa 


( 1 - 1 - 


All commentators are unanimous regarding the formation of 
this adhikarana comprising these four sutras. 

There are innumerable passages discussing prana-vital breath 
in the Upanisadic literature. However, the sutrakara has restricted 
his discussion to one passage as can be seen from his qualifying 
statement in the next sutra referring to some speaker. So, now, 
this much is certain that the passage for the v.v. deals with some 
dialogue in which there is a speaker who identifies himself with 


1. 'i u Wd<^H t f-p.l6 
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prana whom he regards as the Highest Reality. T.U. refers to 
prana extensively and there is identification of prana with the 
Highest Reality also. (RTRI 

RTRRt I yi u H 'HldlPi 'JlidPd I y|u| I crfgfRRTRRt T.U. 3- 

1-3 and so on). There is a vakta also. Yet this passage cannot 

form the v.v. of this adhikarana because there is no identification 
of the speaker with either prana or the Highest Reality. 

The P.U. also refers to prana in the second and the third 
questions. But there is no attempt at identification of prana with 
the Highest Reality. Similarly the speaker also does not identify 
himself with the Highest Reality. 

So both these sets of passages can be ruled out with the help 
ol the identification mark inserted in the second sutra of the 
adhikarana, this being wanting in both the passages alluded to 

above. On the same ground^ other passages also cannot be 

accepted as v.v.. So it seems certain that the sutrakara is referring 
to the Pratardanakhyayika in the Kau. U., wherein Indra, the 
speaker identifies himself with prana as stated in the second sutra. 
And the whole story of Pratardana deals with prana only. So the 
story of Pratardana is under consideration in this adhikarana. 

The first sutra is WRRTRFJRRfif (1-1-28). Prana (is Brahman) 
on account of connection. A connected consideration of the 
passages referring to prana (Kau.U. 3-1-2,8) establishes prana as 
Brahman. It cannot be treated as breath, or modification of air, or 
the individual soul or the self of some divinity. The different 
passages should be connected as constituting a whole if prana is 
to be taken as Brahman. The sutra refers to this story of 
Pratardana. 

RR^Rl ? ^ fM RTRlWTIR R Rl... R 

tTtcCTR I RRlR fcMHlfe I qgtqw f|RcTR R^t RFRT IdRIHlRIdJ R R) 

RT 1rRIH1rWI*R %R R RTtfRT cM RpRll R RI^RtlR R fa^R^R R R^R R 
^IScRRI I R ttfaTR I RMlsfRT HqllcHI I R RTRPpTJRfRcgRTRR I 

Pratardana, the son of Divodasa, verily, by means of fighting 

and effort, arrived at the favourite dwelling of Indra.He then 

said, ‘Understand me only. That is what I deem most beneficial 
for mankind, namely that one should understand me... So he who 
knows me thus by no deed whatsoever, of his is his world injured, 
not by the killing of his mother, not by the killing of his father, 
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not, by stealing, not by killing an embryo.’ He verily said, ‘I am 
the breathing spirit, meditate on me as the intelligent self, as life, 
as immortality.’ 

This topic of PrSna is throughout connected in the relevant 
portion of the Kau. U. Sankara explains the meaning of 3?^^ 
thus : wr -q^FSijfaT d^fdM I cH qT 

H ^ , d ^ H | ri j l on 

Wl 

If we examine the connection of the entire section which 
treats of the prana, we observe that all the single passages can be 
construed into a whole only if they are viewed as referring to 
Brahman.All this can be properly understood only if the 
Highest Brahman is acknowledged to be the subject matter of the 
whole chapter and not of the vital air. Hence the word prana 
denotes Brahman. 

This meaning as taken by Sankara is the most logical and 
possible meaning. But at the same time, we may venture to point 
out the possibility of the sutrakara being influenced by the 
context of the Upanisad in composing the sutra the way in which 
it is done. The passage cjuoted below follows the passage taken ns 
the v.v. of the sutra and adhikarana. The passage having so many 
313 runs as follows : 

U<4 u 4ct I o||r) 3JJTJTT 31R5Rf%l 

313M!r(ri wrr 3i3 Bqt ?RTRoFri Tn^nr 

313«rnRi i wi mul’d ^ 3fMT | (Kau.U. 3-2) 

Therefore, they bring every one of these to consciousness, 
one after another. When the speech speaks, all the life-forces 
speak following it, and when the eyes see, all the life-forces see 
following them, when the ears hear, all the life-forces hear 
following them, when the Manas thinks, all the lifeforces think 
following it and when the breath breathes, all the lifeforces 
breathe following it. 1 

Now this 313 connection in this sense derived from the 
passage just referred to has not been noticed by the 


1. Tran, by Paul Deussen, Sixty Upanisads of the Veda, Vol.l. 1980 
p.45-46 
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commentators. But the context makes it plausible that the 
sutrakara might have had this passage in mind when he framed 
the sutra. 

If this be accepted, this provides a formidable proof against 
the passage from the A. A (2-1-14) being accepted as the v.v. of 
the adhikarana as done by Madhva. Madhva has chosen the 
following passage as v.v.s from the A.A. 

rTT^TbcTT: f?RTT: (2-1-4) 

eU TtPI: I (2-2-3) 

(A.A. 2-2-3) They are Sriyah, the eye, ear, have their place in 
the head... O sage, I am verily prana, you are prana, prana is all 
these beings. 

B.N.K Sharma puts up a case for accepting this passage as 
the v.v. and rejecting the V.V. selected by Sankara, Ramanuja 
and others. He says ‘In keeping with the phrase’, ‘On account of 
denoting himself atlcMI^ii^ used in the sutra, it seems more 
reasonable to take ‘ asmin ’ there to refer to Indra himself than to 
take it to mean ‘in that chapter! In the same way, it seems 
pointless to take ‘vaktuh in sutra 29 as referring to the speaker 
viz. Indra, as Sankara and Ramanuja have done. The ‘speaker’ is 
already implicated in the phrase 3U?qIq^nc( (by denoting himself)- 
It would be needless to refer to him again by the word vaktuh. 
This is a very strong indication indeed that by putting in this word 
here, Badarayana wants us to understand that he is thinking of an 
altogether different visayavakya in which the person addressed by 
the instructor (upadesta) happens to be a vakta or reciter of 
something special. 1 This is hardly convincing. The argument put 
forward by the learned scholar moves in a circle. Because B.N.K. 
Sharma wants us to accept the passage from the A.A. in which a 
vakta recites something as the v.v., he argues that Badarayana 
wants us to understand; that the person addressed by the 
instructor happens to be a vakta or reciter of something special. 
And this not being the case in the v.v. accepted by Sankara, i.e. 
vakta is not a reciter of something special, (Pratardana does not 
recite anything,) the passage from the Kau. U. cannot be the v.v. 
B.N.K. Sharma has almost conceded the position adopted by 


1. The Brahmasutras and their commentaries Vol. 1, p. 129 
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Sankara and others when he says ‘Tho’ (sic) the principles of 
interpretation enunciated in the sutras 29 and 30 are capable of 
being applied with equal force to the other dialogue 1 between 
Indra and Pratardana in the Kau.U. and others of the same kind 
elsewhere, in the Upanisads, by upalaksana and ‘atidesa there is 
as we have seen, special propriety in basing the discussion here as 
certain sections of the A.A. There is no reason to think however 
that, Madhva, is fighting shy of the passages from the Kau U 

C L 0S >?% “T? a „"i R T Sm f ' “ doCS 8ive lhc impression 
that Madhva, just to differ from Sankara and other commentators 

chooses an entirely different v.v. for the adhikarana 

The remaining sutras do not warrant any discussion as there 
is no controversy or doubt regarding the v.v. of the 


of the individual 
is the v.v. of the 
passage suggested 


sutras. The whole of the Pratardanakhyayika i 
adhikarana as well as the sutras, excepting the p 
by us as the v.v. of the first sQtra. 


1-2 


Sarvatraprasiddhadhikaranaiu (1-2-1 to 8) 

The adhikarana comprises the following eight sutras viz 



l (1-2-1) 


(ii) (1-2-2) 

(iii) 3t Wfc I (1-2-3) 

(iv) <+44,^4^11^11 (1-2-4) 

(v) (1-2-5) 

(vi) T^l (1-2-6) 



(1-2-7) 


Belvalkar who has given much thought to the text of the 
Brahmasutras thinks that the sGtra 5 has to be omitted because it 
refers apparently to the Satapatha Brahmana and sutra 6 has to be 
omitted as it cites the authority of a Smrti. 2 


1 . The Brahmasutras and their commentaries Vol. 1 , p. 132 f n 27 

2 . Belvalkar S.K. Shree Gopal Basu Mallik Lectures on Vedanta 
Philosophy p. 143 
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Further he is doubtful whether sutras 7-8 should not 
constitute a distinct adhikarana. 1 Apart from this discussion, most 
of the sutras of this adhikarana do not seem to offer any clue 
regarding the v.v.s, as they (the sutras) are worded in the 
commonest fashion. So one is not sure about a particular v.v. 
intended by Badarayana. However, in such an eventuality, we 
have to fall back upon the tradition as preserved in the 
commentaries. Most of the commentaries regard this passage as 
the v.v. 

tstfelcK d'j^lellPtlct 7TRT emrild I WJ sfrcjH*-): 

■gw gw *rafct iter Tt grdfa i 

WW 3fM7RRt '41W: 31T^TW1T Ftwrf 

flfwWWW: I (C.U. 3-14, 1,2) 

Verily this whole world is Brahman, from which comes forth 
Tranquil, one should meditate on it. Now verily, a person consists 
of purpose. According to the purpose, a person has in this world, 
so does he become on departing hence. So let him frame for 
himself a purpose. He who consists of mind, whose body is life, 
whose form is light, whose conception is truth, whose soul is 
space, containing all works, containing all desires, containing all 
odours, containing all tastes, encompassing this whole world, 
being without speech and without concern. 

Tradition seems to be correct except in the fact that, the sutra, 
though considering the entire passage, is based on the later 
portion, particularly the portion of the second passage viz. F r4<=t>Mi 
WcUW: FRfw I 


And this has not been duly emphasized in the commentaries. 
The word in the sutra undoubtedly refers to the word and 
in the passage. Sankara explains the sQtra as follows : 


What is known from all the Vedanta-passages to be the sense 
of the word Brahman, i.e. the cause of the world, and what is 
mentioned here in the beginning of the passage, ‘all this verily is 
Brahman,’ the same we must assume to be taught here as 


1 . Belvalkar S.K. Shree Gopal Basu Mallik Lectures on Vedanta 
Philosophy. 
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distinguished by certain qualities, i.e. consisting of mind and so 
on. 

So the tradition is only slightly inaccurate in not pinpointing 
the later portion of the passage cited above. This consideration is 
based upon the assumption that the sutrakara as is his wont 
sometimes, has employed the word for 7 p 4. P. M. Modi, 
noting this proclivity on the part of the sutrakara observes, 'But, 
if we study how the sQtrakara refers to srutis or to the sutras, we 
come to a (sic) conclusion that, he does make changes. Thus ^< u i 
in B.S. 1-1-24 C^Tlfrfgpi#t^Fncl) refers to a Sruti , 1 viz. 3-12-6. 

in B.S. 1-2-1 refers to ^4P)<M^qTrt: in C.U. 3-14-2 
(underlined ours), 3T*WU*rci i n B.S. 1-2-7 refers to tp* t( 
in 3-14-3, in B.S. 1-2-7 refers to a Sruti in 

which the word stFFm occurs viz. C.U. 8 - 1-1 ( 3 p>t 

l All these examples used by the 
sutrakara for making references to s'rutis show that he makes 
changes in the words occurring in the original passages .’ 2 So now 
it cannot be urged against this interpretation by saying that ‘It 
deserves to be noted that the expression used in the sutra is 
sarvatra and not sarvam. Had the sutrakara wanted to establish 
here that Brahman is of the nature of all (sarvatmaka), he would 
have used an appropriate word for it viz. Sarvam following the 
reading of the sruti (Sarvam Khalvidam Brahma ) cited as v.v. by 
Ramanuja and as interpreted by him. But he has used instead the 
expression ‘sarvatra’ which means ‘everywhere’ and not 
‘everything’ (is Brahman) as has been actually done by B. N. K. 
Sharma . 3 

P.M. Modi further adduces a more subtle and sound reason 
for regarding the above-referred to passage as the v. v. He 
elucidates, ‘In sutra 11 (STPF^lcpT: 3-3-11) we have a group of 
attributes viz. Thus we have here in sutras 11 and 39 (3- 

3-39 ent WRHTftwT: I three groups of attributes 

viz. (1) One beginning with 3TFK (2) a second beginning with 


1. See infra, the discussion on the sutra 1-1-24 

2. Modi P.M., A Critique of the Brahmasutra Part Ip. 171 

3. Sharma B.N.K., The Brahmasutras and Their Principal 
Commentaries Vol.l p. 147 
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and (3) a thiid group of attributes of which 3TPRPT is the 
first. 

To us it seems that here the sutrakara refers to the li&ts of 
attributes in the first three padas of the first adhyaya of his work. 
3TFF? is an attribute referred to in B.S. 1-1-2. Similarly is the 
first attribute in B.S. 1-2. But in this case, stands for 
which is given in the Sruti referred to in B.S. 1-2-1 (that is the 
present sutra under consideration). In the same way 
refers to a list in which is the first attribute of Brahman. This 
seems to be a reference to iJ^qittMcn in the first sutra of the third 
pada of the first adhyaya of the BrahmasQtra.’ 1 

Thus sufficient grounds exist to consider the C.U. 3-14-1,2 as 
the v.v. of the sutra 

As everywhere well-known Brahman is taught (so here). 

Madhva’s v.v. is different i.e. ft IcRT I (A.A. 3- 

2-3). B.N.K. Sharma explains the position of Madhva in this way 
In the previous adhikarana, it was shown that Brahman is all- 
pervasive. (Brahma tatamam A.A. 2-4-3). The same has been 
further celebrated in the next Aranyaka in this way : ‘Him the 
Bahvrcas laud in the great Uktha (Brhatlsahasra), the adhvaryus 
in Agni, the Chandogas in the Mahavrata Stotra. The wise ones 
proclaim Him to be present in this earth, in heaven, in the wind, 
the sky, the waters, herbs, trees, moon and the stars. In all these 
beings they declare him to be existing as Brahman’ 2 (A.A. 3-2-3) 

The second sutra is forfsrdJJuiiMH^g (1-2-2) And because 
qualities desired to be expressed would justifiably be there (in 
Brahman). The sutra has in view the same passage referring to the 
qualities TimRiTt ycM-HdurM 3TRhWlcHI UddiMf 

^fa<qwrrate«?i«KHi<a: i (C.U. 3-14-1,2) Constituted of 
mind, having Prana as the body, having a refulgent form, having 
thoughts fulfilled, the Atman of Akasa, all-doer, having all 
desires, all-fragrance, all-flavour, he has reached all this, 
speechless, regardless. 3 


1. Modi P.M., A critique of the Brahusutra Part Ip. 170 

2 . Sharma B.N.K., the BrahmasOtras and their Principal Commentaries, 
Vol. l,p. 149 

3. Tran, by R.D. Karmarkar, Srlbhasya of Ramanuja Part II p. 338 
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All these qualities that are intended to be mentioned in the 
passage could be appropriate in Brahman only. 

As Madhva has taken an altogether different passage as the 
v.v. of the adhikarana v.v. of the sutra also will be different. He 
quotes from some 1 

The third sutra is 3t 31^*3 T 7 IRR: I (1-2-3). On the other hand 
as (the qualities desired to be expressed) are not possible (in the 
individual soul), it is not the embodied one. This sutra also refers 
to the same passage in which qualities are enumerated. These 
qualities cannot be said to belong to the individual soul. So this is 
an additional reason why the passage refers to Brahman only. 

According to Madhva, as explained by B.N.K Sharma, ‘The 
expression Sarlra used in this sutra goes to show that the beinu 
referred to in the v.v. ‘s'arira prajnatma’ (A.A. 3-2-2) cannot be 
equated with the individual self . 2 

The fourth sutra is (1-2-4) And because object 

and agent are (separately) mentioned. This has a reference to a 
portion of the passage under consideration wherein, agent and his 
object are separately mentioned. This portion ° is 
Ww^rtfdllwi (C.U. 3-14-4) Into him, I shall enter, on 
departing, hence. 

This sentence is uttered by Sandilya in the passage 
concerned. This sentence refers to an agent and the action. 

According to Madhva, this sutra shows that in the text 
atmSnam parasmai samsati (A.A. 3-2-3) the subject of the 
discourse is Brahman and the jiva is the exponent. 3 4 

Vallabha, thinks that the adhikarana closes here and from the 
next sutra a fresh adhikarana starts. According to him the sutra 
also indicates the completion of an adhikarana 

The fifth sutra is (1-2-5) On account of the special 

word. The passage under discussion should contain a special 


1. '•JufSI^RVhH.p. 20 

2. Sharma B.N.K. The Brahmasutras and their Principal Commentaries 
Vol.l p. 142 

3. 20 

4. 83 
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word which should remove all doubts about the Highest Reality, 
if there remains any. It is quite logical that now the sutrakara 
should refer to the word Brahman to set at rest any doubt about 
the well-known Brahman, invoked everywhere, in the Upanisads 
when Sandilya specifically states Into him I shall enter him refers 
to Brahman. The passage runs thus hq R 3tTcR?5qfifcq ycK^s^dluci: 
3t?q. 

... and so on. So on account of the special mention of 
Brahman. Moreover, if we understand the general drift of the 
adhikarana and the sutras of it, then, the context of the Upanisad 
also points out to the interpretation of the sutra we have presented 
here. The fourteenth section is rounded off with the assertion of 
Sandilya RR4 R fqfqfocfflRffiq ^ 7RH? wRicRt: l 

(C.U. 3-14-4) 

Verily, who believes this, will have no more doubts. Thus 
spoke Sandilya, Sandilya, 

If we accept this interpretation of the sutra then, we can avoid 
the contingency of removing this sutra from the text because the 
sutra refers to the Satapatha Brahmana, as suggested by 
Belvalkar. 1 Traditionally, according to Sankara, Ramanuja and 
Vallabha, the sutra refers to the passage from the S.B. RRT 
RRt RT RT WlFFcPngcft ‘tqRqRRTRcR^pql R5U44:1 (S.B. 10- 

6-3-2) 

Like a rice grain, or a barley grain, or a millet grain, or the 
kernel of a grain of a millet, thus that golden person is the self. 
According to Belvalkar, as this sutra refers to a passage not 
located in the C.U. and thus breaking the continuity, it might not 
be in the original text of the Brahmasutra. But if our suggestion 
and interpretation is accepted, then, we have not to go out of the 
C.U. for the v.v. and we can retain the sutra. 

Further, a strikingly similar passage to that of the S.B. is 
there in the very passage we are considering. The passage in the 
13th section of the C.U. with slight variation "OR R 
WTTq^gT qi R 

3TTcRT5qfiR[qt ^iNi-^lqoqr ^Nl^'»ql ctiqrwi: I 


1. Belvalkar S.K., Shree Gopal Basu Mallik Lectures on Vedanta 
Philosophy p. 43 
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This is my self, within the heart, smaller than a grain of rice, 
than a barley grain, than a mustard-seed, than a grain of millet or 
than the kernel of a grain of a millet. This is myself within the 
heart, greater than the earth, greater than the atmosphere, greater 
than the sky, greater than these worlds. 

So taking into consideration this passage also, one need not 
go out of the C.U. in search of a v.v. for this sutra. 

Madhva of course, quotes from some 'S'-ScjHylHdl, i.e. 

R3 3RW 3 trsncfc 3 -Q^JT 3 Tt: I 

The sixth sutra is (1-1-6) And on account of smrti 
Sankara, Ramanuja and Vallabha refer to this passage from the 
Gita 

im: fp^TS^T fclBfcT I 

RPWIII (B.G. 18-61) The Lord, O 
Arjuna, is seated in the heart of all beings, driving round by his 
magical power all beings (as if they were) mounted on a machine. 

This passage from the B.G. is quite consistent with the 
passage quoted from the C.U. in the previous sutra. The reasoning 
that because a sutra cites the authority of a smrti, it should be 
omitted is not convincing and hence, we prefer retaining the sutra 
to omitting it. 1 

The seventh sutra is qfh 

-o4)Hc|-^i (1-2-7) If it be saM that (the passage does) not (refer to 
Brahman) on account of the smallness of the abode (mentioned), 
and on account of the denotations of that (i.e. of minuteness) ^Ve 
say, no, because (Brahman) has thus to be contemplated and 
because the case is analogous to that of the ether. 

The sutra seems to be clearly pointing to the passage of the 
C.U. to which we have referred in the previous sutra 

trq R ^ vU l Hf cFTgl 

cT&’ttT: I 

The passage seems to be the proper v.v. of the sutra if we 
take into account the sutrakara’s tendency to use the less familiar 
words in composing the sutra. The heart is said to be the abode of 


1. See, infra, the beginning of this pada. 
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the self. How can such Omnipresent Brahman be said to be 
abiding within a small place like heart? The sutra removes that 
doubt referring to the above cited passages. For the purpose of 
meditation, the Omnipresent Brahman may be said to be abiding 
even within a small place like the heart for the purpose of 
meditation. This sutra also provides an illustration. This could be 
a reference to the passage as pointed out by P.M. Modi. 

3m 'g<rgfte i 

(C.U. 8-1-1) Now here, in this city of 
Brahman is an abode, a small lotus flower, within it is a small 
space. What is within that should be sought. 

Of course Sankara has explained the without 

referring to any passage as *mi 

■SPlfcmct TJcj ^Jlfq | 

The ether, though all pervading is spoken of a§ limited and 
minute if considered in its connection with the eye of a needle, so 
Brahman also. 

The last sutra of the adhikarana is TfctbiyifHRId (1- 

2-8) If it be said that (the Universal will be subject to the 
experience (of pleasure and pain), no, since, there is a difference 
in nature (of the Universal self and individual soul). 

The sutra obviously refers to the same passage with which we 
started the discussion in this adhikarana. 

HdlH'M: yi*J|^iT\<i 
^Tc}ft<H«Trat5cj|cRl«: I 

It may be noted that Sankara does not refer to this passage. 
He takes the sutra in a general sense not referring to any 
particular v.v. 

Ramanuja refers to the passage from the M.U. 

One of those who eats the sweet fruit of the Pippala and not 
eating, another continues to look on. 

But the passage which we have discussed ideally suits the 
context of the adhikarana as well as the C.U. 

Attadhikaranam (1-2-9-10) 

Except Ramanuja, Sankara and other commentators think that 
this adhikarana consists of two sutras only viz. 
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(i)3M x|<N<M^un^i( 1-2-9) and I (1-2-10). 

Ramanuja thinks that this adhikarana is comprised of four 
sQtras, the other two being viz. 



I (-1.2-11) and 


(ii)f^tw^ i (1-2-12). 


Now if we take into consideration the topics discussed in the 
first two sutras and the following two sutras which according to 
Ramanuja, are included in a single adhikarana and should not be 
included in one adhikarana. It may be stated that, according to 
Sankara and other commentators except Madhva, the 
Attadhikarana has the passage from the Katha U. 

W ^ ^ 3Tt^T; | 

•1 ^c2JT qq Tl: II 


as the v.v. This passage is immediately followed by the 
passage 

yfWi qt?) qq£S | 

ONIcImI dc;Ri q q f|pjnf^r%^[. u 


In the Upanisad there is a continuity. So, one may be inclined 
to accept the arrangement of the sutras as proposed by Ramanuja. 
But the difference in the topics discussed in the sutras make the 
sQtras 1-2-11 and 1-2-12 as forming a separate adhikarana. 

So it is preferable to accept the arrangement of the Sutras 
suggested by Sankara. 

What could be the v.v. of this adhikarana? The adhikarana 
has two sutras viz. (i) WTOlfrilc(( 1-2-9) and (ii) (1- 

2-10). The first sutra refers to The eater (is the Highest Self) on 
account of the taking in of (whatever is) movable and immovable. 
Following our usual method of ascertaining the v.v. in the sutra, 
we find that W3T is a general term encompassing all movable 
and immovable things in the creation; and the word xj^ixp jjs it is, 
rarely occurs in the Upanisadic literature. S.U. has 
xT in 3-18 but the context does not refer to any devourer 3Td7. The 
word 3 TtTT also is of a rare occurrence in the Upanisads. The B.U. 
has this word twice in the passages (1-2-5) and 

(2-2-4). Madhva has, in fact, accepted the v.v. of 
this adhikarana from the B.U. 1-2-5. The passage runs as follows; 
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77 cptt tew 774 m^ci 

77 ^ra^rg^cT cra^pflnra i 7 t 4 artftft cKfcduRldcdHj 
fi44ld-widi *rafn vrafct ^ itetqdRckfclcM (B.U. 1-2-5) 

With that speech, with that self he brought forth all this 
whatsoever exists here (the hymns of) the Rgveda (the formulas 
of) the Yajurveda and (the chants of) the Samaveda, the metres, 
the sacrifices, men and cattle. Whatever he brought forth, that he 
resolved to eat. Verily, because he eats everything, therefore the 
aditinature of Aditi. He who knows thus the aditinature of aditi, 
becomes an eater of everything here and everything becomes 
food for him. * 1 One is almost tempted to accept this passage as the 
v.v. of the adhikarana and the sutra. But on a closer perusal of the 
context, of the passage and of the sutras as well, one is 
disinclined to choose this as the v.v. In the earlier passages 
preceeding the one under consideration, the process of creation is 
considered 77 ^ichm wg 77 3 n ' u | f4 m 

fdfed: I and so on. Then further 77)5^77*7377 fed)4) 17 3777*77 •^n 44fd I 77 
xrm WWVHNI *f7g: 1 (B.U. 1-2-4). He divided himself 

three-fold (fire in one third), the sun one third and the air one- 
third. He also is life divided threefold... He desired, let a second 
self (body or form) born of me. He, hunger or death, brought 
about the union of speech by mind. 

Thus here, '•JTg or death is being described. This death 
referred to in the above quoted passage is further described in the 
present passage adopted as the v.v. of the sQtra by Madhva. So in 
the original context of the passages of the B.U., there is no 
highest R.eality being discussed. 

Now in the context of the sutras, we know that, those 
passages which are related to the highest reality are being 
discussed in the sutras. 2 


1 . 

2 . 


Translation by Radhkrishnan, the Principal Upanisads, pub. George 
Allen and Unwin Ltd. London, 1953 

(i) f43i7: 1 


ed. by N.R. Acharya, NSP 

(ii) Ramanuja points out that dl44lPl fgdft 31^ 
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Moreover, the previous adhikarana discussed the 
W and here also, the discussion about Brahman continues. 
Further, in the following adhikarana a discussion about Brahman 
is taken up. So the passage from B.U. selected by Madhva as the 
v.v. of the adhikarana is not acceptable. 

So the v.v. of the sutra 3raT ^RrsRW^TTci i (1-2-9) The eater (is 
the Highest Self) on account of the taking in of (whatever is) 
movable and immovable, is as follows: 

He for whom priestly class and warrior class both are as food 
and death is as a sauce, who knows where he is? 

The second sutra is (1-2-10) and on account of the 

topic under discussion. The sutra refers to the context of the 
Katha U., wherein, the Supreme Self is being discussed. This may 
be as suggested by Sankara. 

•T Cfl fcWpyVIN ojKMrT cpjcj 

3Rt f^T: ^ 11 (Katha U. 1 -2-18) 

The knowing self is never born, nor does he die at any time. 
He arose from nothing and nothing arose from him. He is unborn, 
eternal, abiding and ancient. He is not slain when the body is 
slain. 

Ramanuja also refers to the passages from the same section 
viz. 

■RfRi "RccfT H ^Trafctl ( 1-2-22) 

WCT TTEFR eT«TT ^ 1 | 

3TT?tfI cpj T3F711 (] -2-23) 

Knowing the self who is great, all pervading the wise man 
does not grieve. 

The self cannot be attained by instruction, nor by intellectual 
power, not even through much hearing. He is to be attained by the 
one whom the (self) chooses. To such a one the self reveals his 
own nature. 

But these passages referred to by Ramanuja do not pointedly 
glorify Brahman as the one suggested by Sankara. So Sankara’s 
passage is preferred to that of Ramanuja. 

Vallabha also follows Sankara. 

Guhadhikaranam (1-2-11, 12) 
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This adhikarana too comprises the following two sutras viz. 

(i) 1% cT^far^l (1-2-11). 

(ii) f^l*i<J||Tx| i (1-2-12) 

2.1 This adhikarana does not warrant any discussion as far as 
the v.v. is concerned. The Sutrakara has taken the words ^ 
directly from the Katha U. The passage runs as follows: 

^ fWrlt cTt% U?f yhki'i 

"4 ^ f5rnn^i%^T : 11 (Katha U. 1-3-1) 

There are two selves that drink the fruit of Karma in the 
world of good deeds. Both have entered the secret place (of the 
heait) the chiel seat of the Supreme. The knowers of Brahman 
speak of them as shade and light as also (the householders) who 
maintain the five sacrificial fires and those too who perform the 
triple Naciketas fire. 

So this is the v.v. of the first sutra H (1-2-11) 

The two who have entered into the cave are the selves (the 
individual and the supreme self) because that is seen (in the 
siuti). All the commentators are unanimous about this passage 
being the v.v. 

The second sutra of the adhikarana i (1-2-12) And 

on account of the distinctive qualities (mentioned). The sutra 
lefers to such passage of the Katha U. which indicates the special 
qualities of the individuals soul from the supreme self. The 
passage i.e. 

^iichh fgfig ■?rr g| 

^ ■Hid*! fofig tTf: 'iJilFMci ^j|| 

STRqRtqHHi ^cqi^THui: ii (Katha U. 1-3,3,4) 

Know the self as the lord of the chariot; and body, as indeed, 
t ie chariot, know the intellect as the charioteer and mind as, 
indeed the reins. The senses, they say, are the horses, the objects 
of sense the paths (they travel over) the self associated with the 
body, the senses and the mind; wise men declare, is the enjoyer. 

So this passage which distinguishes jlva from Brahman is the 
v.v. of the sutra. If we want to further narrow down the choice out 
of these two verses, then the second verse (1-3-4) may be 
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preferred as it refers to the jlva as an enjoyer. Of course, the two 
verses form a unit and have a continuity of thought, as the 
metaphor of the chariot continues in the second verse also. 
Antaradhikaranam (1-2-13 to 17) 

This adhikarana has the following five sutras viz. 


(i) 3RRW^: I (1-2-13). 

(ii) ^)HlR^M^i|Txti (1-2-14) 

(v) %cTC: I (1-2-17) 


The first sutra is 3RR WTcT: (1-2-13) The person within (the 
eye is Brahman) on account of the tenability. Sankara and others 
following him take the passage H ^p-id ttt} sucARt 


[I (C.U. 4-15-1) He said, ‘the person who is 
seen in the eye he is the self. This is immortal, the fearless, this is 
Brahman’. 


Further in the second sutra it is argued that the person within 
the eye is Brahman on account of the declaration of the place and 
other things I (1-2-14). The context of the passage 

cited in the previous sutra and the wording of the present sutra 
determine the subsequent passage in the C.U. 4-15-5 as the v.v. in 
which the place and other things are declared. The citation of the 
whole passage will throw light on the issue. 

si i u i m Tmraiwwwr: 

d4cWlRr4HlRc4f^^lH Rr^t ddj,64l5TTR^: T1 'Q?TFW UMdr^m 

TffcTWTHT ScT HIH<MHI<4d dlclcKl I (C.U. 4-15- 

5 ) 

Now for such a one whether they perform the cremation 
obsequies or not, he goes to light, from light into the day, from 
the day into the half month of the waxing moon, from the half 
month of the waxing moon into the six months, when the sun 
moves northwards, from the months into the year, from the year 
into the sun, from the sun into the moon, from the moon into 
lightning. Then there is person, not human. He leads them to 
Brahman. This is the way to the gods, the way to Brahman. Those 
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who proceed by it do not return to the human condition, yea , they 
do not return. 

In the passage it may be remarked, the places and the time 
included in other things snf^! in the sutra, are stated. So in all 
likelihood, this might be the passage as the V.V. of this sutra 

Now most ol the commentators following Sankara, have seen 
the V.V. of this sutra in the passage from the B.U. 

■'jfaoqr RlBi../*?: (B.U. 3-7-3). 

However, Vallabha takes as v.v. a passage from the C.U. 
only, one just preceeding the passage cited above by us. The 
passage quo ted by Vallabha is P? TFTgTR P? ft Trafftl 

-^1 ^ 1% -fraifui 

*nfri 71% ■qifd tTg I (C.U. 4-15-4) 

This they call fPTgm for all desirable things go towards him. 
All desirable things go to him who knows this. He is also Vamanl 
foi he biings all desirable things. He is also bhamanl for he shines 
in all words. He who knows this shines in all worlds. 

This passage cited by Vallabha is not substantially different 
horn the one suggested by us. However, the passage suggested by 
Vallabha does not explain adi in the sutra. On the other hand, the 
passage cited by us accounts for the word adi in the sutra. 

The third sutra of the adhikarana is rfi (1-2- 

15) And on account of the passage referring to that which is 
distinguished by pleasure (i.e. Brahman) The same section of the 
C.U. so tar considered contains the v.v. of this sutra too, and this 
sutra removes any doubt, if it has persisted yet about the C.U. 
passag es bei ng considered as the v.v.s. The passage is WI % 
Wl strict I ^ in the passage is taken to mean pleasure, and 
that the sutrakara intends this passage as the v.v. becomes explicit 
where he actually employs the word 4? or ^Tfcf. The sutrakara is not 
altogether so incomprehensible as so often he is made out to be. 
Ol course, he has got his own system of composing the sutras and 
we have to comprehend and unravel that system. Here in the sutra 
16 also, we have to differ from some of those commentators who 
consider the P.U. 1-10 as the v.v. Sankara cites this passage from 
the P.U. 
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3T«ira^I cTW foj-MTcnH MP4 m I\<~-t HP H JP-l-d | ttctI 

yiu|HIHWdHMd<^dM^?lcqW'm?rFfra I (P.U. 1-10) 

But those who seek for the self by austerity, chastity, faith 
and knowledge, they, by northern route, gain the sun. That, 
verily, is the support of lifebreaths. That is eternal, the fearless. 
That is the final goal. From that they do not return. 

This is the v.v. of the sutra IsPtq <-<+.• ir-ifai (l -2-16) 
Also, on account of the mention of the path of him who has heard 
the Upanisads. 

Our simple argument against this stand is that why should 
Badarayana go out of the C.U. which can very well provide a 
passage for this sutra also. This passage could be the very same 
which we have already referred to in the sutra 1-2-14. And 
Ramanuja and Valiabha do refer to this very passage in this sutra. 
Ramanuja writes 

fcrrqfrqc^Fi— 

3lfy<lR+Ml(d4f, vfyuiWPp? MSflftl4-444--bl 4 H Nlfcpj*rq s^cToRt 

ddJUTI MHdFtH HHWgl J IH4c4M T#1 ^ 

HIHemrdcf Hldd'dtS I 

It is clear from this that, Ramanuja refers to the very passage 
from the C.U. already alluded to by us. The same is the case with 
Valiabha. 

The last sutra is d 1 4cR: l| (1-2-17) 

(The person in the eye is) no other (than the Highest self) 
because of the instability (of others) and on account of the 
impossibility. The v.v. of the sutra is the same passage with 
which the discussion of the adhikarana was initiated i.e. ^ 

The attributes of snjcPf and are not possible in an 

individual soul which is non-permanent. 

It is interesting to note Madhva’s way of interpreting the 
sutra 1 (1-2-16) Madhva disconnects ^ from 

enfm^and connects it with 7 TfcT. Then ^ TfcT would mean stt-nifd as 
B.N.K. Sharma would explain. There is a decided advantage in 
connecting the word in the sutra (1-2-16) with ‘gati’ and 
interpreting the kagati as the attainment of the Supreme Brahman 
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by one who has understood the true nature of the person in the 
eye.’ 1 This way of interpreting the sutra is ingenious, but 
farfetched. 

Antaryamyadhikaranam (1-2-18 to 20) 

and 

Adrsyatvadhikaranam (1-2-21 to 23) 

Both these adhikaranas need not detain us any longer as both 
the adhikaranas have clearcut v.v.s. 

Antaryamyadhikarana has three sutras viz. 

(i) 3t^qfrqfq (1-2-18) 

(ii) q q WTWdcSHir^vIM^I (1-2-19) 

and 

(iii) 7TRk€nq%5fqft (1-2-20) 

and the v.v. of topic of discussion is SRtqffrpf inner controller 
referred to in the passage from the B.U. (3-7-3) 

q: fctJPjfq^lT 3RTT1 q '"jfqqt q ^ q^q Tjfqq) qfft q: 

qqq?qq q 3ticHKt<tta*jci: I He who dwells in the earth, 
yet within the earth, whom the earth does not know, whose body 
the earth is, who controls the earth, from within he is your self, 
the inner controller, the immortal. The word SRiqifa'f has been 
incorporated in the body of the sutra. 

The second sutra argues that the Indwelling spirit is not that 
which is assumed by the srnrti i.e. the Samkhya system on 
account of the mention of characteristics not belonging to it. q q 
Tqicfqq^qffqHNTc^i (1-2-19). The sutra has the passage from the 
same Upanisad enumerating those characteristics which cannot 
belong to the Pradhana Sjcf: sftqrsqqf qqnsfqqTct fq^ran 

(B.U. 3-7-23) 

The third sutra of the adhikarana is ft 

^t^qqqfqqi (1 -2-20) The embodied soul (is not the Indwelling 
spirit) for in both the Sakhas it is taught differently. Kanva 
branch reads qf fqqn fclST. and Madhyandins read q 3tTcqfq fqgq. 
Both refer to the individual soul fqqH and and declare it to 
be different from the Indwelling spirit. 


1 . Shanna B.N.K. The Brahmasutras and their Principal Commentaries 
Vol. 1 p.169. 
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Adrsyatvadhikarana (1-2-21 to 23) 

also offers v.v., as if, on a platter, referring to the M.U. 
passage referring to the qualities of invisibility and others 
possessed by Brahman. 3^4cdlRjjui«h1 tnftcF: I (1-2-21) The M.U. 
passage is ftrq 

■q^cl4lPl *4KT: I (M.U. 1-1-6) 

That which is unperceivable, ungraspable, without family, 
without caste, without sight or hearing, without hands or feet, 
eternal, all-pervading, omnipresent, exceedingly subtle that is the 
Undecaying which the wise perceive as the source of beings. 

A passage, running closely parallel to this passage from the 
T.U. (2-7-1) 

U,df^M^'jV < i5Hir«t5Pl<>Ttj5Pi(ri'm5^R JjfdBi cannot be 

the v.v. of this adhikarana as, it does not meet the qualification 
laid down in the next sutra "q ddfl (1-2-22) The 

two other (the individual soul and the pradhana) are not the 
source of all beings on account of the mention of distinctive 
epithets. 

So the discussion of the M.U. passage should continue. The 
passage would be 

fcdl fPJjf: ^MWT^RTn 1R: I 

3TCPTTIFFTT: ^ UWTcW: dT: 11 (M.U. 2-1 -2) 

Divine and formless is the person. He is without and within, 
unborn, without breath and without mind, pure and higher than 
the highest immutable. 

The third sutra is (1-2-23) And also on account of 

the description of his form. The consideration of the M.U. 
passages is further continued. The sutra has in view either of the 
following passages 

ftR: dllRcMR I 

TPJ: fdWd ^«TT '’jRrat 11 

(M.U. 2-1-4) 

Fire is His head, His eyes are the sun and the moon, the 
regions of the space are His ears, His speech the revealed Vedas, 
air is His life and His heart the world, out of his feet the earth (is 
bom), indeed he is the self of all beings 

and 
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to^ wtrof cbctuHlyi 3TO 

cT«TT fagl^u TOR Pk^H: TO 11 (M.U. 3-1-3) 

When a seer sees the creator of golden hue, the lord, the 
person, the source of Brahma, then being a knower, shaking off 
good and evil, and free from stain, he attains supreme equality 
with the Lord. 

Vaisvanaradhikaranam (1-2-24 to 32) 

The last adhikarana of this pada has the following nine sutras: 

(i) ■qg-RT: (1-2-24) 

(ii) WlRId I (1-2-25) (iii) Tlfa gRIxxj 

(iv) 3R qf ^ xiI (1-2-27) 

(v) I (1-2-28) 

(vi) 3Tf^l%fTOTTTOR«2T: I (1-2-29) 

(vii) | (1-2-30) 

(viii) TNdRfd 3faPnRI«lT ft ^fafcll (1-2-31) 

(ix) 3TORf% I (1 -2-32 ) 

It is patent, that this adhikarana discusses the Vaisvanara 
vidya of the C.U. 5-11-24 which begins with the inquiry ^ 
STIrCfT to W? Those who were desirous of knowing Brahman went 
to Asvapati Kaikeya who was studying the Universal self 
(Vaisvanara) then. Asvapati taught them this Vaisvanara vidya. 

The first sutra is "twRT: (1-2-24) Vaisvanara 

is the (Highest self) on account of the distinction (qualifying) 
common words. The sutra and the adhikarana as a whole has the 
abovereferred to passage in view. The question is whether the 
word Vaisvanara could refer to the fire in the body, or the 
element fire or the deity fire. The context of the passage rules out 
these possibilities. Further, does the word mean individual soul or 
the Highest self? The sutra says that though the words Vaisvanara 
and the self have various meanings, the terms refer to the Highest 
Self, Vaisvanara is the self of the worlds and is described as 
having head, eyes, etc. for the purposes of meditation. The 
relevant passage from the C.U. is 

71 71^3 7Tt%3 ^3 
TITO "3T b7TCTOc*Rl 3TOT: 
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qfcft qf&UcI ?fa: TjfcTO HKI^t Tqsj ir f^HlmM qffltqq 
J II^Mr4l 3HtTOI3=HN: I (C.U. 5-18-1,2) 

He, however, who meditates on the Universal sell' as of the 
measure of a span, or as identical with the self, eats food in all 
worlds, in all beings, in all selves of this Universal Self, the head 
indeed is the good light, the eye is the universal form, breath is of 
varied courses, the body is the full, the bladder is wealth, the feet 
are the earth, the chest indeed is the sacrificial area, the hair is the 
sacred grass, the heart is the garhaptya fire, the mind is the 
anvaharyapacana fire and the mouth is the ahavanlya fire. 

The way in which Vaisvanara is described in the above quoted 
passage, indicates that it can only mean the Universal Self. 

The second sutra TOlfcfti (1-2-25) Because that 

which is stated in the Smrti should be an inference. This sutra has 
in view the Smrti passage from the B.G. 3T? yiftHl 

(XV. 14) wherein, the Vaisvanara, the fire is identified 
with the Supreme Brahman. It may be noted that except Madhva 
and Baladeva, no commentator has mentioned this, so obvious a 
passage from the B.G. as the v.v. Sankara quotes a passage from 
the V.P. 





cTFf 'TO: II 


He of whom Agni is the mouth, heaven the head, sky the 
navel, feet the earth, the sun the eyes, quarters the ears, bow to 
Him, the self of the Universe. 


B.N.K. Sharma explains this phenomenon as follows. Instead 
of taking their (Sankara and Ramanuja) stand on this clearly 
worded text, establishing the identity of Brahman with 
Vaisvanara, (they) have sought to explain the sutra in a round 
about way quoting a different verse from a different source, the 
Visnu Purana. There is a reasoning behind Sankara’s preference 
for Visnupurana text to the B.G. text. Sankara writes, cic*h4hi u I 
^ 

i 

Sankara’s explanation of this sutra is that from the shape of 
Brahman described in this Visnupurana passage, which is a smrti, 
we infer the existence of a s'ruti text from which this smrti is 
derived and this in its turn, helps us to conclude that such a sruti 
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text is verily the one from the C.U. mentioned in the opening 
sutra'. 1 Further B.N.K. Sharma rebutting the argument of Sankara 
further states, ‘The presence of a smrti text like the one cited 
from the Visnupurana which speaks of the attributes of the 
Lokatman, would of course, point to the existence of a probable 
sruti text of corresponding sense, as its source, on the basis of the 
Purvamlmarnsa dictum Asti hyanumanam. But such a source 
could as well be found in the M.U. text (2-1-4). 

wm wi ferswR ^fSral sta ^ra fouirHi ii 

in which there is no mention of Vaisvanara. 

The Mimamsa dictum on which Sankara and his 
commentators rely can only help us to establish that there must be 
an original sruti source corresponding to the sense of the given 
smrti passage. In the present instance it would not necessarily 
prove that smrti text must also be and connected with the 
Vaisvanara vidya. To achieve this result, it would be more proper 
to choose a more decisive passage mentioning the Vaisvanara 
such as the one from the B.G. as the text capable of leading to the 
inference that in the sruti text also the Vaisvanara spoken of is 
Brahman’ 2 

The third sutra is ufdSMixxi 



1(1-2-26) 


If it be said that, (Vaisvanara is the fire in the body and) not 
(the Highest Self) on account of the words etc. and on account of 
his abiding within (which is the characteristic of the fire residing 
in the body), (we say), not so, because of the teaching of the 
vision (of the Lord) thus, on account of impossibility and because 
also, they speak of him as the person. 

This long winded sutra presents certain agruments based 
upon the scriptural passages. The first part of the sutra presents 
the purvapaksa i.e. ^ i Vaisvanara means either the 

physical fire as stated here, or the digestive fire abiding within as 
stated further in passage '3^15'^T: (C.U. 3-14-2). In the 

C.U. passage under discussion, the Vaisvanara is said to possess 


1. Sharma B.N.K. The Brahmasutras and their Principal Commentaries 
Vol. 1 p.196 

2. Ibidp.196 
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the head etc. which is not possible in the case of the fire. The 
Vaisvanara, not only in the C.U. passage referred to here, but 
elsewhere too, is often identified with the person as in the passage 
of the S.B. (S.B. 10-6-11). 

The fourth sutra -3TcT "Qci h t^cTT ^ I 

For the same reason, the Vaisvanara is neither the deity (of 
fire) nor the element of fire. This sutra as a sort of conclusion of 
the preceeding discussion in the sutras of this adhikarana and 
hence, no particular v.v, is suggested. 

The following four sutras 

ft ^rqfd present the view points of 
the three acaryas regarding the vais'vanara. 

The opinion of Jaimini is expressed in the sutra TTR Hleafed *4 
(1-2-28). Jaimini holds that even if the Highest self is 
taken as the object of worship as Vais'vanara directly, there docs 
not arise any contradiction. 

Jaimini holds that even if we worship Vais'vanara, not as a 
symbol but as God himself, there is no contradiction. 

The opinion of As'marathya is expressed in this sutra 

I (1-2-29). On account of manifestation (so 
thinks) As'marathya. If the objection is raised that according to 
the scripture, the supreme is measured by a span, the sutra 
answers that the Supreme though he transcends all measurements, 
manifests himself for the benefit of his devotees in limited forms. 
Ramanuja takes atferfe to mean definiteness, for helping the 
concentration of devotees, the Lord assumes definite forms. 

The opinion of Badari is presented in this sutra 

3^cl«if<;R: (1-2-30) On account of remembrance (so opines) 
Badri. 

The highest self is said to be measured by a span since he is 
remembered by means of the mind located in the heart which is 
of the measure of a span. Or the Highest Self, though not really 
measured by a span is to be remembered as being of the measure 
of a span. 

The next sutra expresses the view of Jaimini T ft-HrlRfd ^IhR t: 
d*TT ft ctffqfa (2-31). According to Jaimini (God is said to be a 
span in length) on account of imaginative identification, for as the 
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(scripture) shows. The supreme Self is imagined to be span-long, 
for the purpose of meditation. The passage from the C.U. under 
discussion shows the God to be so. 

The last sutra of the adhikarana is 3 uh-iRi (1-2-32). 

Moreover the srutis speak of the Highest Self as being in that. 

The sutra is again an instance of terseness and hence, it is a 
bit difficult to point out the exact v.v., that the sutrakara has in 
view. Sankara takes the v.v. from the J.U. 

yldfad ffd I 

?fti c«u||qi Hi^j ^ Tqtzf yfcifan ffdi °F( ^ ^ tj Hwlfd i... 

'ticiH'cxil'W RoRTtfcTI ^ '*T: TTf^T: IFt T R^( 

tfftHcTcftfcfl (J.U. 1) 

‘The self which is infinite and unmanifested is established in 
avimukta. In what is avimukta established? It is established in the 
middle of Varana and Nasi. What is their abode? It is the 
meeting-place of the eyebrows and the nose. It is the meeting 
place of the world of gods and beyond. 

Ramanuja, however, points out a passage from the C.U. only. 

This stand of Ramanuja accords well with our position that, 
context of a particular passage from an Upanisad taken up for 
consideration for adhikarana should be retained and v.v.s for the 
individual sutras should be located in that very Upanisad. Here 
C.U. passage is under consideration and so, the v.v. of this 
particular sutra should be located from the C.U. only. 

It may be mentioned that Belvalkar has favoured the v.v. 
pointed out by Ramanuja in connection with his theory of C.U. 
Brahmasutra. He states favouring the omission of other sutras in 
this adhikarana, ‘And in chapter I, Pada II, adhikarana 7 (sutras 
24-32) we should omit sutras 25 and 26, make the reference in 
sutra 32 - with Ramanuja to Cha. V. 18-12 rather than with 
Sankara to Jabala Upanisad and omitting the sutras 29 and 30 
which refer to the views of Asmarathya and Badari, weld together 
sutras 28 and 31 into one continuous sutra to be thus worded 

ft i 1 


1. Belvalkar S.K., Shree Gopal Basu Mallik Lectures on Vedanta 
Philosophy pp. 143-44 
























CHAPTER - 5 


THE VISAYAVAKYAS IN THE THIRD AND FOURTH 
PADAS OF THE SAMANVA YADHYA YA 

Visayavakyas of the 1-3-1 to 43. 

Dyubhvadhyadhikaranam (1-3-1). The first adhikarana of the 
third pada has the following 7 sutras viz. 

(i) +-cl^i'=c;icl^| (1-3-1) 

(ii) (1-3-2) 

(iii) HbJMHHd^fKIdJ (1-3-3) 

(iv) (1-3-4) 

(v) (1-3-5) 

(vi) y+WldJ (1-3-6) 

(vii) (1-3-7) 

The first sutra is ^W«dcl.l (1-3-1-) The support of 

the heaven, the earth and the rest (is Brahman) because of the 
word ‘own’. The v.v. of the first sutra is the passage from the 
M.U. 

*R: W TPT9 : I 

cF&t 11 (M.U. 2-2-5) 

He in whom the sky, the earth, and the space are woven as 
also the mind along with all the vital breaths, know him alone as 
the one self. Shun other utterances. This is the bridge to 
immortality. 

This passage forms the v.v. of the sutra beyond any doubt not 
only because it has been agreed upon by all the commentators, 
but also, the characteristic proclivity of the sutrakara to 
incorporate hints in the body of the sutra is also discernible here. 
The word ^ from the passage is straightaway mentioned in the 
sutra. Then the ^in the sutra is a synonym of of the passage 
and the word 3TTfc in the sutra refers to the remaining things viz. 
SRTfWH, PTt:, 'SPI: in the passage. Similarly points to OTcrR in 
the Upanisad. This is most remarkable and hence, the passage 
from the M.U. is the v.v. intended by the sutrakara. 
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The second sutra is (1-3-2). Because it is 

mentioned as that which is to be attained by the released. 
Commentators have mentioned different passages albeit, from the 
M.U. only as the v.v.s of the sutra. 

Sankara mentions the following passages from the M.U, 

fq-sra I 

SfcRf ^TITO wft 11 (M.U. 2-2-9) 

The knot of the heart is cut asunder, all doubts are destroyed, 
his deeds decay when He is seen the higher and the lower. 

Also the following is mentioned by Sankara 

rT*n rdgMIH^m^xb: TOFF fczFjj (M.U. 3-2-8). 

Similarly the knower, freed from name and shape attaining to 
the divine person, higher than the high. 

Ramanuja mentions along with 3-2-8 also 

Rr 3 FT: Wl (M.U. 3 - 1 - 3 ) 

When a seer sees the creator of golden hue, the Lord, the 
person, the source of Brahma, then being a knower, shaking off 
merit and demerit and free from stain, he attains supreme quality 
with the Lord . 1 

Looking at the context of the verses, any of these passages 
can be a v.v. But if one has to choose the closest to the sutra then 
possibly the verse is 3-2-8 

FSJT TO: VSR'RR'I: HIH^ fafF? I 

ct^TT TOFF 

Just as the flowing rivers disappear in the ocean casting off 
name and form, even so the knower, freed from name and shape 
attains to the divine person, higher than the high. 

This verse can be the v.v. of the sutra, as there is 3 ^: in the 
sutra corresponding to in the passage, and also the sutra 

mentions ‘approaching’ which is in the sutra. Moreover the 


1 . Vijnanabhiksu mentions 

TdT: ^UT: ufd^^dl^l 

cfrqffuj f^IlWTT3 3TTFCT 11 (M.U. 3-2-7) 
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drstanta or the analogy in the passage is in consonance with the 
wording of the sutra. 

The third sutra is (1-3-3). Not that which is 

inferred on account of there being no text to indicate it. * 

Anumana stands for the pradhana because it is established by 
inference. There is no mention of the pradhana in the passage 
under consideration. The passage, on the contrary, refers to 

Brahman ^T: 7^ (M.U. 1-1-9) who is omniscient, all 

knowing. 

The fourth sutra is W^\ (1-3-4). (Not) the bearer of the 
vital breaths too. This sQtra is in continuation of the third sutra. 
Neither the pradhana nor the individual soul- bearer of the vital 
breaths is referred to in the passage. 

No particular v.v. is referred to by the commentators save 
Vallabha who mentions ^PivifkHdl (M.U 2-2-7) 

Not only that individual soul is not mentioned in the 

passages from the M.U., but there are passages which imply 
exclusion of it i.e. jiva. More specific than the passage referred to 
by Vallabha is 

fpjcf: •gro INI: I 

3TCPT11PTTT: 7JV1 USTClcW: 47: 11 (M.U. 2-1 -2) 

Divine and formless is the person. He is without and within, 
unborn, without breath, without mind, pure and higher than the 
highest immutable. 

Further 



■^Tg: 9l u i) 1^4 4^41 7T4^JdH<lcHl 11 (M.U. 2-1 -4) 

From him are born life, mind, all the senseorgans, ether, air, 
light, water and earth, the supporter of all. 

Fire is His head, His eyes are the sun and the moon, the 
regions of space are His ears, His speech the revealed Vedas, air 
is His life, and His heart the world. Out of His feet, the earth is 
bom, indeed He is the self of all beings. 


1. See infra, the relevant discussion on the sutras 1-1-5 to 11 
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The fifth sutra is ^f^R^?TTTl (1-3-5) On account of the 
mention of difference. This sutra further corroborates the line of 
argument adopted in the third and the fourth sQtras. The 
commentators have referred to 3tTcHl-m (M.U. 2-2-5) 

know him alone as the one self. One may feel that this portion, 
though implying that and Brahman -*RT are different, does 

not exactly bring out the difference between the individual soul 
and the highest soul. That is perhaps done by the following line. 

^ MfemHfnfd i (M.U. 3-1-2) 

When he sees the other, the Lord who is worshipped and his 
greatness, he becomes freed from sorrow. 

The sixth sutra is y=b< u n<\l (1-3-6), On account of the context. 
The sutra refers to the context of the M.U. The M.U. starts with a 
query f^nfr few (M.U. 1-1-3). Through 

what being known, Revered Sir, does all this become known. And 
the whole of the Upanisad is an answer to that query. 

The seventh and the last sutra of the adhikarana is f^Ipq^TTWjj 
xf I (1-3-7). And on account of the two characteristics viz, abiding 
and eating, This sutra unmistakably refers to the passage dealing 
with the difference between the individual soul and the highest 
soul. 

ST TjTJif wgw wpn Tmn f^ hRmw^icI i 

d4l<~4: T^TSWR^RTT 3Tf^H-cj|<=hVHlet 11 (M.U. 3-1-1) 

Two birds, fine-winged companions, always united, cling to 
the self same tree. Of these two, the one eats the sweet fruit and 
the other looks without eating. 

The argument regarding the difference between the individual 
soul and the highest soul which began from the fifth sutra is 
completed here in the last sutra of the adhikarana. 1 

The whole adhikarana has been devoted to the consideration 
of the passages from the M.U. and supports our method of 
locating the v.v.s for the individual sutras from the same source 
which has been a topic of discussion for the adhikarana. 


1 . George C. Adams, Jr., Badarayana’s Brahmasulras, Pub. Motilal 
Banarasi dass, Delhi, 1993, p. 92 
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Bhumadhikaranam (1-3-8, 9) 

This adhikama comprises two sutras viz. (i) , J r n 
(1-3-8), (ii) I (1-3-9) 

This adhikarana and the individual sQtras do not warrant any 
discussion regarding the v.v. as there is a word in the sutra (1-3- 
8) itself. Which points out to a passage taken up for discussion in 
the adhikarana. The '*J5Tor ^ is the word which occurs in the 
C.U. 7-23, 24 i.e. 

■! 'jjrt ^ ^rr faf-Hd i P-ids q Tfri 

ffcl I -II-4 OH id 

^ d-Hcfo fl 

The infinite is happiness. There is no happiness in anything 
small. Only the infinite is happiness. But one must desire to 
understand the infinite. Venerable Sir, I desire to understand the 
infinite where one sees nothing else, hears nothing else, 
understands nothing else, that is the infinite. 

But where one sees something else, hears something else, 
understands something else, that is the small. Indeed the infinite 
is the same as the immortal, the finite is the same as the mortal. 

Aksaradhikaranam (1-3-10 to 12) 

This adhikarana is also similar to the preceeding adhikarana 
as far as v.v. is concerned. The adhikarana consists of the 
following three sutras viz. 

(i) I (1-3-10) 

(ii) Tn^T SWKHIcfl (1-3-11) (iii) ( 1-3-12) 

The first sutra is i (1-3-10) The Imperishable is 

Brahman on account of its supporting call things upto space. The 
passage from the B.U. is under consideration, in the adhikarana. 

3TRm TTRT^frn 7T f^(\ rnff) sTI^TT 

3tfH^ 4... (B.U. 3-8-7, 8) Does aksara refer to 
the syllable or to the Highest self? The sutra answers that it is the 
Highest self, support of everything upto space, while all things 
find their support in akasa, akasa itself is supported by aksara. It 
can only be Brahman. Aksara is that which is not perishable, 
which is allpervading and so on can signify Brahman only. 

The sutra is typical of the style of the sutrakara. The wording 
of the sutra and the context of the B.U. passage leave no room for 
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doubt regarding the v.v. of the sutra, as we have the word 
the identity of which with Brahman is to be decided in the B.U. 
passage. stSTC^is directly lifted from the passage of the B.U. 3 T$ptt 
is substituted for as is the sutrakara’s wont. The topic of the 
Imperishable one is introduced in reply to a query 
3TI?i2J 'RTrfIrfri I Thus the context of the passage and the wording of 
the sutra mark the passage as one of the surest v.v.s of the 
Brahmasutra. 

The second sutra is TTT ‘q WTCHTcfl (1-3-11) And this 
supporting (vidhrti) belongs to the Highest Lord only on account 
ol his ruling over them. This sutra refers to the passage 
immediately following the abovequoted passage. Moreover, the 
passage^ has the word 3JYTTTR which has been incorporated in the 
sutra. The passage is VsKQ '31 3T$RT3 JmRFt Tnfq fotp 

^ TTrfn f3*fcl fdBcT: 

...and so on, (B.U. 3-8-9) In this passage the word 3RTO is 
employed five times, and TIT in the sutra obviously is a pronoun 
standing for in the previous sutra. 

The last sutia of the adhikarana is (1-3-12) And on account of 
the exclusion ot other things. Other alternatives than the 
Imperishable are excluded. 

The Imperishable is further described in such a manner that it 
excludes any other entity. This has been done in the following 
passage from the B.U. 

CT5T WST slS^cT ^fad l d f^TT^ 3 R-Kd l5f^T 

^-i^d lSf^T 3F4<dl5feT Tpg 3M<d'l5fTd f^Ndfe^ 

3M9 'fflcT^fcTi (B.U. 3-8-11) Verily, that Imperishable, O 
Gargi, is unseen, but is the seer, is unheard, but is the hearer, 
unthought but is the thinker, unknown but is the knower. There is 
no other seer but this, there is no other hearer but this, there is no 
other thinker, but this, there is no other knower but this. By this 
Imperishable O Gargi, is space woven like warp and woof. 

The Imperishable is said to be seeing, hearing and perceiving 
which Pradhana or any other entity is not capable of. Moreover, 
there is none beside the Imperishable to see, hear, or perceive. 
Hence, the individual soul too stand excluded. Moreover, this 

Aksara sees etc. without being seen etc. So it could be Brahman 
alone. 
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Iksatikarmavyapadesadhikaranam (1-3-13) 

This adhikarana consists of just one sutra I 

(1-3-13) On account of mention as the object of seeing. He is the 
Highest Self. 

The sutra must have a different passage from that of the C.U. 
passage already considered in the Iksatyadhikaranam (1-1-5 to 
11) As we have seen there the passages from Kcna (1-4), Katha 
(4-1), Maitri (7-1) and Nr (6) do not remain in the field because 
either they have a contextual localised significance only arising 
out of some story or they do not refer to the Highest Reality. B.U. 
passages are Tf 4RFIT5?i ^ -gpm 

cMIchHc; (B.U. 

1-2-5) He thought, ‘If I kill him, I shall make very little food. 
With that speech, with that self he brought forth all this whatever 
exists here, the Rgveda, the Yajurveda, and the Samavcda, the 
metres, the sacrifices, men and cattle. And ^T 5 l^ ra r pi+i ch i cf i fgirffl 
■?? 4^-41-j f^J^TRffcT cR^ TTclp-q ijq 4) t\| q q,^-i-||-o€l 

4^ *rafdi (B.U. 1-4-2) He was afraid. Therefore, one 

who is alone is afraid. This one then thought to himself. Since 
there is nothing else then myself of what I am afraid? Thereupon 
his fear, indeed vanished, for of what should he have been afraid? 
Surely it is from a second that fear arises. 

These passages deal with the process of creation which is 
here out of question. The same is the case with the A.U. TT 
Hl+lfi^g^^fcfO-l) Let me now create the worlds. 

The celebrated C.U. passage alluded to above is also out of 
consideration. 

So at first, we feel like agreeing with George C. Adams, Jr. 
who says regarding this sutra, ‘Here we find an unusual situation 
where a topical section consists of only one aphorism, the 
meaning of which is somewhat unclear.’ But, if we take into 
account the wording of the sutra which mentions a object of 
Isjfcl, then, we may have to agree with Sankara who takes a 
passage from the P.U. as a v.v. and other commentators follow 
him except Madhva. 

The passage is 4: ldMNuj|fac4cHdiyT4 Vi Tf 

I 4«n HKI«tcc|x|l fdP)^4d ^ ^ Ml^mi I^PJdr. TT 

WTfWdldd s(£ld)4' lid^l^dWHIdRIAK I (P.U. 5- 
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5) But if he meditates on the highest person with the three 
elements of the syllable Aum, he becomes one with the light, the 
sun. Even as a snake is freed from its skin, even so, is he freed 
from sins. He is led by saman to the world of Brahma. He sees 
the person that dwells in the body, who is higher than the highest 
life. 

If will be seen that in the last line the 4^4 of is mentioned 
viz, the Highest Self. The object of meditation is not the jlva- 
ghana but that which transcends it, as the use of the words para 
and purusa indicate. So, what is meant to be stated is the Ultimate 
Entity should be mentioned as the object of the verb as the v.v. 
of the sutra. And such a passage is from the P.U. 

Daharadhikaranam (1-3-14 to 21) 

The Daharadhikaranam consists of the following 8 sutras 

(i) (1-3-14) 

(ii) ufrtvKl«lT vT«TT ft "31 (1-3-15) 

(iii) tjrta 1(1-3-16) 

(iv) (1-3-17) 

(V) SdWIHWicH (1-3-19) 

(vi) l (1-3-19) 

(vii) wref: I (1-3-20) 

(viii) 31c*jgrffTfcT Td'^HJ (1-2-21) 

Obviously ^ is the keyword which occurs only thrice in the 
Upanisadic literature. One such occurrence is in the 
Mahanarayana Upanisad and the other is in the Ksurika. The third 
is in the C.U. 8-1-1 which seems to be the topic of discussion of 
this adhikarana. All the commentators too agree as far as this is 
concerned. The passage is 3?«t ^ -yrgffa ^ 

I clgra fe fcldlRtcMHj (C U 8-1- 

1 ) 

Now here, in this city of Brahman is an abode, a small lotus 
flower, within it is a small space. What is within that should be 
sought, for that, indeed, is what one should desire to understand. 

This is the v.v. of the first sutra i (1-3-14) The 

small (space) is Brahman because of what follows (referring to 
the reasons given in remaining sutras of the adhikarana). 
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The doubt arises whether in the passage refers to the 
element akas'a or the individual soul or Brahman. Dahara does not 
refer to the element akasa, for the teacher asks us to search and 
understand that which is in the heart and it cannot be the element 
akas : a. cannot refer to the individual soul as it cannot be said 
to be all pervading like akasa. So refers to the Highest Self 
and not to the individual soul or the element akasa. 

That FFt refers to Brahman is made clear on the strength of 
what follows. 

The second sutra is hfr^Kl^li T1«TT ft ^ i (The small is 

Brahman) on account of movement and of the word for thus it is 
seen (elsewhere) and there is reason for inference as well. 

The sutra refers to the passage coming close after the 
abovecited passage viz. W Pci ^ 

ft I (C.U. 8-3-2) In this way, all these creatures 
go day after day into the Brahmaworld and yet do not find it, for 
they are carried away by untruth. The word 3TUdl=b stands for the 
and the TRT are individual souls. That all the individual 
souls go to the flstcilct) makes us infer that slFk-ilcf; is 

in the sutra and in the Brahmasutra, means the sruti. So 
in the sutra is to be taken as seen (in the sruti elsewhere). 
But it can also be taken as seen (in the world), as < 4mcff specifies 
cf^ xj ell4i "^7 

The third sutra is ^ Trf?T=Tl5Wf^Tc^t: (1-3-16) 

And because the greatness of lending support is found in him, 
(the Dahara is Brahman) The sutra refers to the passage 

m "4 3TR*n ^ ^^sjfcRWf dl4>HIJ-Hl*tcT4 (C.U. 8-4-1) Now the 
self is the bridge, the boundary for keeping these worlds apart. 
Almost identical words are found in the B.U. T4 t^ri 

c?l4iHl i ra^I4l (B.U. 4-4-22). And the passage from the C.U. 
under consideration gives us the exact v.v. So it is not necessary 
to go outside the C.U. 

The greatness of dahara as indicated in the sutra may be 
pointed out in the passage 3TT4>T?T 

3TfFPenWjT«^f 'HHlRd 

f^^Tk 4^R%Tfel 4TfTcT d<ffH-HHll^dfHfd I (C.U. 8-1- 

3) As far as this space extends, so far extends the space within 
the heart. Within it, indeed are contained both heaven and earth, 

































105 


Vi$ayavakyas in 3rd & 4th Piidas of Sanianvayadhyaya 


both fire and air, both sun and moon, lighting and the stars. 
Whatever there is of him in this world and whatever is not, all 
that is contained in it. 


So obvious a passage has not been selected for the discussion 
to point out the ‘greatness’ by the commentators barring Vallabha 
who points out this very passage. Sankara writes 3T4 xj mI^hi 

f^JcTt fcTHcT: I (B.U. 3-8-9) 

Other commentators including Madhva follow Sankara. 

The fourth sutra is (1-3-17) And because it is 

wellknown. It is wcllknown that dahara is the Highest Self. Now 
the sutra is couched in the most general terms and hence it is 
difficult to point out the exact v.v. But instead of going very far 
in search of the v.v. as Sankara seems to have done in pointing 
out I (C.U. 8-14-1) Verily, what is called 

space is the determinant of name and form. 

One may legitimately choose a passage which is nearer viz. 

44 Sffiitfcl ^4l4d<^dH44Mds($fd 4*4 f 41 134*4 4434) 414 WlftfrtI 
(C.U. 8-3-4) 


Now that serene being, rising out of this body and reaching 
the highest light appears in his own form. He is the self, said he. 
That is the immortal, the fearless. That is Brahman. Verily, the 
name of that Brahman is the True. 

Here it may be stated that, in the previous passage 


tfdA'dHI: 3RT 3TWWfe^4 44 4 % W$S\: I 

(C.U. 8-3-2) Dahara is identified with the Brahmalotca. Further 
dahara is identified with the 3TT?4 t in 4 4T 44 4144 ^ (C.U. 8-3- 
3). Commenting upon it in the Upanisad, Sankara writes 4^4: 
3^54^44441 ^4 TPfKl: ^ 44^4 4 FMkdld I 44 f44%4 3Hc41 


Thus the identification between 41B-W-3H44 is brought 
about and hence, 314 4 44.is the v.v. of the sutra. 

Ramanuja refers to the passages Whu 1? 41 suiPt '*144414)141^4 
I (C.U. 1-9-1) All these creatures are produced from 
space only. 4>t yi^qiqj 344H41 31FP4) 4 T4I4J (T.U. 2- 

7) For who, indeed could live, who breathe, if there were not bliss 
in space? 
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Vallabha refers to the portion in^which an epithet 
occurs. He writes. I The relevant portion 

Vallabha means is this T9 ^icHis^asi^Hi fd-*Ki 

3Tc=FFR: drHdchc^ll... I (C.U. 8-1-5). It is the self 
free from sin, free from old age, free from death, free from 
sorrow, free from hunger, free from thirst, whose desire is the 
real, whose thought is the real... 

The fifth sutra is ffd (1-3-18) 

If it be said that on account of reference to the other (the 
individual soul), he is the (dahara), (we say) no, for it is 
impossible. Here obviously the passage for consideration is the 
one cited in the previous sutra i.e. 

T9 31ld}fci eidid I (C.U. 8-3-4). The objector argues that 

applies to the individual soul. The answer is that the 
individual soul cannot be compared with the unlimited akasa. The 
refutation of the objection is provided in the very passage which 
states that dahara could be Brahman only and not the individual 
soul for the jlva cannot be identified with the limitless akasa that 
is dahara. 


The sixth sutra is I (1-3-18). If it be said 

that dahara is the individual soul on account of subsequent 
statements, we say, that the subsequent passage refers to the 
individual soul in so far as its real nature has become manifest. 


The detractor continues relying upon the subsequent passage 
(C.U. 8-7-1) containing the dialogue between Indi a and 

Virocana on the one hand and Prajapati on the other. The 
whole passage forms the v.v. T tj?T 1 Tq 3n?RT i (C.U. 

8 ; 7-4 ) . ^ 

33 3** I (C.U. 8-3-4). The objector argues 

that Prajapati, while declaring that he is teaching the truth of the 


self, which is free from sin, old age, death, etc. speaks only of the 
individual soul and it is the individual soul which rises in the 
form of samprasada from the body, meets the Highest light and 
appears in its own form. The answer is that Prajapati is not 
speaking of the individual soul qualified by the conditions of 
waking, dreaming and sleeping, but he is speaking of the .self 
which has manifested its real nature. 
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Ramanuja refers to a slightly earlier passage 17 37ieHl*4^dm i -Hl 
fefWoHI5fqW: ITr^R: 77T5^Tg3q : *T 

I IT iraffT IT^fg ^FfFf 

fd'dHldlfcTl (C.U. 8-7-3). The self which is free from evil, free 
from old age, free from death, free from grief, free from hunger 
and thirst, whose desire is the real, whose thought is the real. He 
should be sought, he should be desired to be known. He who has 
found out, he who understands that self he obtains all worlds and 
all desires. 

Other commentators like Madhva, Nimbarka, and Baladeva 
refer to the same passage as is referred to by Ramanuja. Vallabha 
does refer to the portion uttered by Prajapati but does not specify 
the passage. 

The seventh sutra is 3T2TPJ9 WTTT: I (1-3-19). And the 
reference to the individual soul has a different purpose. The 
reference to the individual soul in regard to samprasada means 
that when the soul is tired of the activities of waking and 
dreaming and wants to rest, It goes into deep sleep. It then 
reaches the highest light or Brahman and so appears in its own 
real nature. Here the purpose of a reference to the individual soul 
is to draw the attention to its real nature, 

Obviously the consideration of the passage previously cited 
3 j 8 T V I is continued here. 

The eighth sutra is 3TF7^frfrT (1-3-21). If it be said 

that akasa cannot mean the Highest self on account of its being 
mentioned by the sruti as small, we say that point has already 
been considered. The sutra alludes to the previous sutra 

| (1-2-7). For the 

sake of meditation, the Supreme is shown to be dwelling in the 
heart. Here cT^^fin the sutra refers to the previous sutra. 

jn this adhikarana, the consideration of the term dahara 
occuring in the C.U. 8-1-1 was taken up, and it was established 
that dahara stands for Brahman, the Supreme Reality. 
AnukrtySdhikaranam (1-3-22,23) 

(j) arj^ciKlw(1-3-22) 

(ii) ^ TR# I (1-3-23) 

Before we take up the discussion of the adhikarana, it may be 
noted that according to Ramanuja, the previous Daharadhikarana 
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continues upto 23, and as his interpretation being different, his 
v.v.s. are different. However his arrangement of the adhikarana 
does not seem to be satisfactory. According to him the relation of 
an individual soul with the Supreme is being considered here and 
accordingly he chooses the v.v. indicating the equality of the 
individual soul with the Highest Self. His passage is from the 
M.U. 

rRT Pk3M: | ( (M.U. 3-1-3) 

When a seer sees the creator of golden hue, the Lord, the 
Person, the source of Brahman then being a knower, shaking off 
good and evil, and free from stain, he attains supreme equality 
with the Lord. 

This interpretation by Ramanuja is not satisfactory. The 
sutrakara has taken up the consideration of those passages which 
deal with Brahman. In the thick of this discussion suddenly he 
cannot change the track and introduce the topic of the jlva’s 
status. Moreover, this subject of jlva’s relation with the Higher 
Self forms the topic of discussion in the fourth adhyaya. Hence, 
Ramanjuja’s v.v.s of these two sutras are not acceptable. 

The first sutra is ^1 (1-3-22) And on account of 

acting (shining) after and (of the word) His, (Brahman is the 
source of the light of all). 

The sutra has the following passage as the v.v. 

H Cf31 Tpf *nfcf ^ ftigdf *nf^T I 

*13 cTFT TO fo'mft 11 (Katha U. 2-2-15) 

The sun shines not there, nor the moon and the stars, these 
lightnings shine not, where then could this fire be? Everything 
shines only after that shining light. His shining illumines all this 
world. 

This, the same verse occurs in the M.U. also. Now which of 
the Upanisadic passages could have been intended here? Madhva 
seems to be taking the verse from the Katha U. as is clear from 
the commentary of Madhva. 

I ^ ft wft^EpiTft TTcfHj 

Now these words echo the previous verse of the Katha U. 
dddftfd WT 
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■g fog Rift feRlfo ctT11 (Katha U. 2-2-14) 

This is that and thus they recognise, the indescribable 
Supreme bliss. How then, may I come to know this? Does it shine 
of itself or does it shine (after something else). 

Moreover, the preceeding verses of the Katha U. are also 
worthnoticing, for the word is found twice in them. 

^ R^dl'ddcHI ^ sfipjT '4: ^FTUf?T I 

^ T dxqm ii 

(Katha U. 2-2-12) 

The one, controller (of all), the inner self of all things, who 
wakes his one form manifold, to the wise who perceive him as 
abiding in the soul, to them is eternal bliss not to others. 

^S-jqtprf^T RKTRmi ^cAmIHJ I 

(Katha U. 2-2-13) 

The one eternal amid the transient, the conscious amid the 
conscious, the one amid many, who grants their desires, to the 
wise who perceive Him as abiding in the soul, to them is eternal 
peace and to no others. 

Of course, is used in these two verses in a slightly 
different sense, Even then, it goes to make the case of the Katha 
U. stronger than that of the M.U. We may observe that 3FJ is 
repeated thrice including that of the v.v. The verse from the M.U. 
does not have any 3^ in the verses either preceeding or following 
it. So it will be in the fitness of the things to conclude that the 
passage from the Katha U. is being considered here as the v.v. 

Moreover, in view of the immdediately succeeding, sutras, 
(1-3-24 & 25) considering the Katha U. passages continuity could 
be said to be maintained if the verse from the Katha U. is 
considered, as the v.v. 

Sankara, of course, has taken up the verse from the M.U. for 
consideration here in the sutra. Bhaskara and Vallabha agree with 
Sankara. 

The second sutra is xf I (1-3-23). And the same is 
declared in the smrti. The sutra refers to the passages from the 
B.G. 
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•H^ccll Pl<=td-cl cT^ITR H<H ^TRII 
4<lRcM J lci fl# ^^qra^sfec^l 

-4xx)|h'| ffaT f^fe HlH<*Hjl (B.G. 15,6,12) 

Pramitadhikaranam (1-3-24, 25) 

This adhikarana too consists of the two sutras : 

(i) Vlwjl^g TlpRf: I (1-3-24) 

(ii) ISFlSFTT g •q^2#4^lRfctlc(i (1 -3-25) 

The first sutra of the adhikarana is, (1-3-24). On account of 
the text itself, what is measured (by a thumb) is the Highest Self. 
The sutra refers to a text in which the Highest Self has been 
mentioned as measured. Such a text could be the following from 
the Katha U. 

f^TFTT ^ 3 g : I 

cf^l I (Katha U. 2-1-12,13) 

The person of the size of a thumb resides in the middle of the 
body. After knowing him, who is the Lord of the past and the 
future, one does not shrink. This, indeed, is that. 

The person of the size of a thumb resides in the middle of the 
body, like a flame without smoke. He is the Lord of the past and 
the future. He is the same today and the same tomorrow. This, 
indeed, is that. 

The person,of the size of a thumb residing in the middle of 
the body is the Highest Self. That this passage is the v.v. is 
certain, as the refers to the size referred to in 
The passage makes it clear that the person referred to is Brahman 
because He is the Lord of the past and the future and he is the 
same today and the same tomorrow. 

The second sutra is 'pFfSTCT ^ (1-3-25) 

Keeping in view the heart however, (the Supreme is said to be the 
size of a thumb) because men have a right to the worship of the 
Supreme. 

The sutra refers to the passage occurring at the end of the 
Upanisad wherein, the Highest Self of the size of a thumb is said 
to be residing in the heart. 
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ci fcjyi- r -«9bH^ci ri fcjuix^sfcH^alHfd 11 (Katha U. 2-3-17) 

The person of the size of a thumb, the inner self, abides 
always in the hearts of men. Him one should draw out with 
patience from the body, as the wind from the reed. Him one 
should know as the pure, the immortal year, Him one should 
know as the pure, the immortal. 

This sutra introduces the topic of the consideration of the 
right to knowledge of various beings which is taken up in the 
following sutras from 23 to 26 and even further upto 38. 

Dcvatadhikaranam (1-3-26 to 33) 

This adhikarana consists of the following 8 sutras : 

(i) <4l«iqu|: WRIcfl (1-3-26) 

(ii) frtm: cb4uj)fa (1-3-27) 

(iii) WZ Sfcl %TRt: 3mdldlr4«I3RRI«ITR(l (1-3-28) 

(iv) HcTTR H PicUcclHJ (1-3-29) 

(v) •HHl-HlH^Mrdl^l<3TlN u Hf4d4t 1 (1-3-30) 

(vi) IHHTTdfw? l ( 1-3-31) 

(vii) v-iifafq HRTRI (1-3-32) 

(viii) HR slKlliluilsf^i % i (1-3-33) 

This adhikarana takes up the question whether the gods are 
eligible for the attainment of the knowledge of Brahman. The 
problem is of such a nature that, there will be a consideration of 
different viewpoints and hence, no particular v.v. is possible for 
the sutras of this and the following adhikarana wherein the right 
of sutras to knowledge is considered. 

The first sutra is ct^RTfq (1-3-26). The beings 

above them (men) are also qualified for the study of the Vedas, 
according to Badarayana, on account of possibility. Badarayana is 
of the opinion that gods above men, are capable of knowledge for 
it is quite possible for them and various Srutis can be cited in 
support of this opinion. It is difficult to pinpoint the exact Sruti, 
referred to in the sutra. Perhaps no particular Sruti is intended to 
be the v.v. of the sutra. This not being a strictly philosophical 
problem, no statement directly referring to this could be found in 
the Upanisad. But a thesis has to be built up on the basis of 
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references here and there. It is stated in the C.U. that Indra stayed 
with Prajapati as his disciple for 101 years, h.'fcWd ? "3 

st^xi4^W l (C.U. 8-11-3). One hundred and one years 
Indra lived as a disciple with Prajapati. In the T.U. it is stated 

’fjt ctrefa: I eRroj I 3T*TTf% '*FT^1 ^1 (T.U.3-1) 

Bhrgu Varuni went to his father Varuna, saying, Sir, teach me 
Brahman. 

The next sutra is «t)4 u iHu ■d?)H'by(ciMd4 5 ttdid.i (1-3-27) 

would not the possession of bodies by the gods result in a 
contradiction to sacrificial works? 

No, because it is perceived that gods can assume many bodies 
simultaneously. 1 

The difficulty is mentioned that if gods have a 22body, then, 
when they are expected to remain present at more than one 
sacrificial sessions simultaneously. They would not be able to 
remain present everywhere and thus a contradiction would result. 
But the sutrakara points out that it is seen that a deity can assume 
many forms at the same time and hence no contradiction would 
result. Saklya asks Yajnavalkya about the number of gods, and 
Yajnavalkya reduces the number of gods from 3003 to 303 to 
one. Sakalya asks what are those gods? Yajnavalkya replies 
HfenH i<4m4d l (B.U. 3-9-12). They are but manifestations of their 
greatness of gods. 

This may be the passage referred to here in the sutra by the 
word 

The third sutra is ?f?T %fTcT: (1-3-28) 

If it be said that a contradiction will result in regard to word, we 
say that it is not so because perception and inference show the 
origination of everything from this (the word). In this sutra, the 
question is considered whether the authoritativeness of the Veda 
is not contradicted by the attribution of bodies to divinities. The 
possession of body makes gods subject to the changes of birth 
and death, so the eternal connection of the eternal word with a 
non-eternal thing is incoceivable. The sutra answers that the 
world with the gods and other beings originates from the Veda. 
Evidence of this lies in perception and inference. Perception 


1. Tr. George C. Adams, Jr., Badarayana’s BrahmasOtras p. 98 
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signifies sruti and inference signifies smrti. What could be the 
sruti and smrti intended here? "St 4 -hhi m3 fmp W^mfl (B.U. 1-2- 
4). He with his mind united himself with speech. m °4l'6'<oR 
l (Tait. Brahmana 2-2-4-2) Uttering bhur he created the 
earth. Probable smrti passages are 
mnRPimn imm mq?^i Tmrgmi 
3tT^| 4<M41 fmm mt: m3T: 3Tfmt: II (M.B. 12-233-24) 

In the beginning, the selfborn sent forth speech, without 
beginning and end, eternal, made of Veda, and divine from which 
arose all activities and 

414^4 ^ ^ctHT mRI ^ y-Hddffl 

II (M.S. 1-21) 

That great Lord, in the beginning fashioned the name and 
form, activeness of the acts, out of the Vedic speech. 

The fourth sutra is 3m tR ^ Ptc4r4Hj (1-3-29) And for this 
very reason the eternity of the Vedas is admitted. This sutra is a 
sort of conclusion arising out of discussion in the previous sutras. 
The fifth sutra is 

(1-3-30) And on account of the similarity of name and form 
(there is) no contradiction (to the eternity of the word in the 
Veda) even though there may be the recurrence (of the world) (as 
is clear) from what is preceived (sruti) and the smrti. 

The srutipassage is 

^4^4^ mm I 

fm? XT Tjfltm R:11 (RV. 10-190-3) 

As formerly, the creator fashioned sun and moon, and the 
sky, and the air, and the heavenly world.’ 

The smrti passage is 

mwmqrft ma ^5 ^r: 1 

WR TRJcfRt ^TcZR: II 

•jR^fc^fd^iPi '4Hi^mh mmi 

crrfR dMci cim mm ^iiR^ii 

m 11 (Visnupurana 1-5-64 to 66) 
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Whatever were the names of the rsis and their powers to see 
the Vedas, the same the unborn one again gives to them when 
they are produced afresh at the end of the night. As the various 
signs of the seasons return in succession in their due time, thus 
the same beings again appear in the different yugas. And of 
whatever individuality the gods of the past ages were, equal to 
them are the present gods in name and form. 

The sixth sutra is i ( 1 - 3 - 31 ). On 

account of the impossibility of the gods having the right to the 
knowledge of) honey and the rest, they (the gods) are not 
qualified, thus thinks Jaimini. 

Thus having considered the relation between the words and 
the entities which was an offshoot of the consideration about the 
gods’ qualification, the sutrakara states a different viewpoint 
regarding the right of the gods to the knowledge of honey and 
others . Obviously the passage und" r consideration is 3 TSfi 

(C.U. 3-1-1) It is stated that the sun is the honey of 
gods, the sky is beehive, the Vedic hymns the trees, the sacrifices 
are the flowers, and the offerings of Soma milk etc.’arc the honey 
itself. It is possible for men to meditate on the sun but not for the 
sun-god. They cannot at once, be the meditators and the objects 
of meditation. This is the opinion of Jaimini. 

The seventh sutra of the adhikarana is ^TTfrffq cj i■ c.tj i (1-3- 

32) . And because (the words denoting the deities) are used in the 
sense of light. This is one more argument against the gods being 
qualified for knowledge of Brahman. The consideration of the 
same passage 3RH cjr anf^TT (C.U. 3-1-1) i s continued. 

The last sutra of the adhikarana is “413 g ft I (1-3- 

33) . Badarayana on the other hand, (maintains) the existence (of 
qualification for Brahmavidya on the part of the gods), for there 
are (passages indicating that). Badarayana recognises the 
qualification for knowledge of Brahman on the part of the deities, 
for there is certainly evidence to show this. In support of this 
opinion the sruti from the B.U. may be cited ^ 

■H TT3 rrSWasrefaT cf&TT (B.U. 1-4-10). 

Whatever Deva was awakened (so as to know Brahman) he 
indeed became that, and the same with the sages, the same with 
mortals. 
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Apasudradhikaranam (1-3-34 to 38) 

The adhikarana has the following sutras : 

(i) Hi (1-3-34) 

(ii) fcH^ldJ ( 1-3-35) 

(iii) | (1-3-36) 

(iv) xf 3Tf^: 1(1-3-37) 

(v) (1-3-38) 

In this adhikarana the right of sudras to knowledge of 
Brahman is considered. 

The first sutra is TpiFT d<HK<fldu|lddKdU|lrtpoMd Hi (1-3-34) 
(JanasTuti) felt grief because of hearing the disrespectful words 
(about himself) for that is indicated by his running (towards 
Raikva). 

The Raikva episode of the C.U. is referred to in the sutra. 

It is urged that the sudras have a right to Brahma-knowledge 
for they desire that knowledge and are capable of it. There is no 
scriptural prohibition. On the contrary, in samvargavidya which is 
a part of Brahma knowledge taught to Janas'ruti is admitted. The 
sutra points out that the s'udra who is not eligible for the 
Upanayana ceremony cannot study the Vedas and is therefore 
disqualified, for Brahma knowledge. The word sudra in C.U. does 
not refer to caste. Janasruti is called sudra because he experienced 
grief and ran, when Janasruti approaches Raikva with an entreaty 
to im part knowledge, Raikva icproaches him saying ^ f^r 
cT^t TTHr^I (C.U. 4-2-3). Fie, necklace and carriage be thine 
O, sudra together with the cows. Here the word sudra does not 
refer to caste, it refers to the grief of Janasruti and not to Janasruti 
himself. Janasruti rushed into grief (Tpwfa^) or grief rushed 
on hhn ( ^WT cP#fc[?3) or he in his grief rushed to Raikva (Tfqi 
'WdHWsra). In this way the word sudra with reference to 
Janasruti can be explained. Thus Raikva is referring to Janasruti’s 
state of being overcome with grief by the word sudra and not be 
the caste. So sudras are not eligible for the study of the Vedas. 

The second sutra is H^i (1-3-35) 

Janasruti was not a sudra because him Ksatriyahood is known 
from the inferential sign (supplied by his having been mentioned) 
later on with Caitraratha (who was a Ksatriya). In the sutra it is 
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sought to establish that Janasruti is not a sudra, but a Ksatriya 
because of an inferential sign, which is mentioned in the passage 
3t«i •? qfcFk xi ast-diO fqfh&i 

(C.U. 4-3-5) Once while Saunaka Kapeya and Abhipratarin 
Kaksaseni were being served at their meal, a religious student 
begged of them. Abhipratarins are Caitrarathas as Caitrarathas are 
connected with Kapeyas. It is stated in the sruti l (Tiindya 

Brahmana 20-12-5) The Kapeyas made Caitraratha perform that 
sacrifice. Moreover, from the sruti we understand that Caitraratha 
was a prince. 

SmfcKqNd I (Tandya Brahmana 20-12-5) 
From him a Caitrarathi descended who was a prince. As 
Caitaratha is mentioned as a prince, we must understand him to 
be a Ksatriya. Here in the C.U. Janasruti is being praised in the 
same vidya with the Ksatriya Abhipratarin. This fact indicated 
that Janasruti was a Ksatriya and not a sudra, Hence, the stidras 
are not qualified for the knowledge of Brahman. 


The third sutra is 



(1-3-36) 


On account of the mention of the ceremonies (purificatory in 
the case of the three twice bom castes) and the mention of the 
absence of those (in the case of the fourth caste). Sacred-thread 
ceremony is mentioned in case of the three upper castes but it is 
specifically stated that this is not to be performed in case of the 
fourth sudra caste. cTF^l^RT^l (C.U. 5-11-7). He without having 
made them undergo the Upanayana. Manusmrti explicitely states 
q ^ wk xf «w.khVIcI (Manusmrti 10-12-6). In the sOdra 

there is not any sin, and he is not fit for any ceremony. 

The fourth sutra is clci'qraftqfcq xf rr^rt: l (1-3-37). And 
because of Gautama’s proceeding to imitate Jabala on the 
ascertainment of the absence of that (i.e. his sudrahood). 

The Satyakama-Jabala-episode is under consideration in 
which Satyakama approached Gautama with a request to initiate 
him. He spoke the truth from which the preceptor inferred that he 
was not a sudra and therefore initiated him; 

fadd^fd Tift*? rdl q T lrUKhl : 1 (C.U. 4- 

4-5) None who is not a Brahmana would thus speak. Fetch fuel, 
friend, I shall initiate you. You have not swerved from the truth. 
The fifth sutra is (1-3-38) 
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And because the sudra is forbidden by smrti from hearing and 
study (of the Vedas) and understanding their meaning. 

There are injunctions of the smrti which debar sudras from 
the Vedic literature 3T2jT?tT 
i (Gautama-Dharma sastra 12-4). The ears of him who 
hears the Veda are to be filled with (molten) lead and lac. T[ 
cjqi-r^Kuj tOPTI I (Gautama Dharmasastra (12-5, 6 ) 

His tongue is to be slit if he pronounces it, his body is to be cut 
through, if he preserves it. 

It may be noted here that some scholars consider the sutras 
from 1-3-26 to 1-3-38 as an interpolation. Raja Bahadur Srisa 
Chandra Vasu comments upon the sutra 34, ‘This is a very forced 
meaning given to the word sudra, the whole of this adhikarana 
about sudras together with the preceeding one about Devas, 
appears to be an interpolation of (sic) some later author. There is 
a break in the continuity of the aphorisms by the eruption of these 
two adhikaranas. That they are a digression is admitted by both 
Ramanuja and Baladeva. Badarayana was not illiberalminded, as 
the anonymous author of these interpolated sutras tries to make 
him out ’. 1 Further he indignantly observes ‘Practically the whole 
of India has become a vast sudra camp now a days uneducated, 
ignorant and not knowing the Vedas. The repressive policy of the 
Brahmanas in prohibiting the s'udras from studying the Vedas has 
recoiled upon them, and the Brahmana class as a whole, is as 
much degraded as the sudra in these days. Injustice always brings 
its own punishment .’ 2 Radhakrishnan writes ‘The discussion of 
the right for Brahmaknowledge was a digression ’ 3 

George C. Adams, Jr. also expresses a similar opinion . 4 


1. The Vedantasutras of Badarayana with The Commentary of 
Baladeva, Tr. by Raja Bahadur Srisachandra Vasu, note on p. 149 

2 . Ibid, note on p. 153 

3. S. Radhakrishnan, The Brahmasutra, p. 309 

4. This also is an unusual section in that it is the first section of the 
Brahmasutras which does not have as its subject the nature of 
Brahman,...The entire section seems to be rather out of place in the 
context of the rest of the Brahmasutras, and if not for the fact that all 
ot the expositions include it, we would be inclined to suspect that 
this section is not part of Badarayana’s work but rather represents a 
later addition. 


studying 
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Kampanadhikaranam (1-3-39). 

This adhikarana has only one sutra (1-3-39) On 

account of trembling of the world the life principle is Brahman. 

Now after digression again we turn back to the meaning of 
the Vedanta texts. The passage under consideration is from Katha 
U. (2-3-2) The passage is "3^ TfM I 

^ 11 (Katha U. 2-3-2) 

The whole world, whatever here, exists, springs from and 
moves in life. (It is) the fear (like) the upraised thunderbolt. They 
that know, that become immortal. 

It can be observed that the sutrakara has used the word 
for the word of the Upanisad obviously guided by expression 
■qsj in Dhatupatha. Doubt is raised whether this prana-life 
principle could be air. But the context makes it clear that it must 
be Brahman only. In the passage preceeding the passage quoted 
here, viz. cTtR d^d&cKdl^dy-oMd I df&crlHl: fen: 'Hlr-qfd 

WTI (Katha U. 2-3-1) 

That (indeed) is the pure, that is Brahman. That indeed is 
called immortal. In it all the worlds rest and no one ever goes 
beyond it. Brahman is referred to. This also suggests the 
conclusion that Brahman is referred to here. 

Jyotiradhikaranara (1-3-40) 

This adhikarana too has one sutra only i.e. ■^Ttfo^FTTcij (1-3- 
40). The light is Brahman because it is perceived. 

This sutra is again a hard nut to crack because the word 
is one of the most frequently occurring words in the Upanisadic 
literature. 

Let us consider the passages considered by the various 
✓ 

commentators. Sankara takes the passage from the C.U. 

in? W HI d Kl 5 tr > 

(C.U. 8-12-3) This serene one when he rises from this body, 
reaching the highest light appears in his own form. The passage 
containing this sentence has been thoroughly discussed in the 
^Tjfq<+<«iH > (l-3-14 to 21) particularly in the sutras 18 

and 20 WRT: I It is not likely that the 

sutrakara would return to it in the same pada. 

Ramanuja considers the Katha U. passage 
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r ere ^rrfcr r feprr ^t5 i 

cRRT Rra RTRT ^4 Im< f^RTfci 11 (Katha U. 2-2-15) 

The sun shines not there, nor the moon and the stars, these 
lightenings shine not, where then could this fire be? Everything 
shines only after that shining light. His shining illumines all this 
world. 

This too cannot form the v.v. of this sutra as it too has been 
considered in the sutra xii (1-3-22) and the word 

is missing from here. 

Madhva takes up the passage from the B.U. 

UFtg (b.u. 4-3-7) which too has 

been contextually determined in the Anandamayadhi-karanam. 
So this passage is also not likely to be pertinent here to point out 
that in the sutra spJficnFcPRT "3 1 (1-3-22) we had opted for the Katha 
U. passage which is identical with the passage from the M.U. 
cited here. So it would be in the fitness of the things if the 
passage just proceeding the passage R cRt... (M.U. 2-2-11) i.e. 

'^tTfcf: I (M.U. 2-2-10) is considered the v.v. of this 
sutra. Before this passage is the verse of the M.U. i.e. 

SfcRt TRToR 11 (M.U. 2-2-9). 

The knot of the heart is cut, all doubts dispelled, and his 
actions decay when he is seen, the higher and the lower. 

RTRft refers to Brahman, the Highest Reality. In the 
passage following this which forms the v.v. of the sutra 
f^RPT sHP 

PqtfcTCf 11 (M.U. 2-2-10) 

In the highest golden sheath is Brahman, without stain, 
without parts. That lustre is the light of lights. That is what the 
knowers of self know. 

Evidently here, the term refers to the Supreme Being. 
Arthantaravyapadesadhikaranam (1-3-41) 

This^ is jilso^ a one-sutra-adhikarana. The sutra is 
(1-3-41). Space is Brahman since it is 
designated as something different in meaning and so on. 

The passage under consideration is from the C.U. 
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3H4TRTt % 44RRT Tl 347*4 I (C.U. 8- 

14-1) 

He who is called space is the revealer of all forms and names. 
That within which these forms and names are contained is the 
Brahman, the Immortal. He is the self. 

Attention must be drawn to the fact that on the previous 
occasion in the sutra (1-3-17) when Sankara proposed this 

passage as the v.v., we had rejected it on the ground that, it was 
rather, too far removed from the context and opted for some other 
passage (31*14 tni TTRRU^T... 4T4 l (C.U. 8-3-4) nearer, 

more suitable. 

But in the present context, the sQtrakara seems to have in 
mind this passage referred to above, because of the context in 
which the discussion about 344471 is placed. Here the space is the 
Supreme Brahman. Elemental ether cannot be meant here, as this 
akas'a is said to be determining the name and form, and hence it 
cannot be said to be din^Hdllddfeai as ^rPTcfl says ^dl<+ivi ^ 
14447734 dW^II-d: 1 !# 717(44441 I 

Susupotyutkrantyadhikaranam (1-3-42, 43) 

The last adhikarana of this pada consists of the two sutras viz. 

(i)13 t ^TR*TT^I (1-3-42) (ii) Tcdlfol<GT: | (1-3-43) 

The first sutra is ! (1-3-42). On account of the 

mention of the Highest Self, as different (from the individual 
soul) in the state of sleep and departure (from the body). 

The v.v. of this sutra is the passages from the B.U. beginning 
with WT 3 TTcEtfo I (B.U. 4-3-17) Who is that Self? 

He who is consisting of knowledge. The whole of the third 
section extending upto 4-22 may form the subject of discussion of 
this adhikarana. The opening, middle and concluding parts of the 
discourse pertain to the embodied self, and hence, it may be 
surmised that the embodied self must be the theme of the 
discourse. But tne sutrakara points out two distinguishing features 
of the discourse i.e. in the state of deep sleep and with reference 
to departure, the Highest Self is mentioned, in the state of deep 
sleep. 314 ^44: MNHIdll 4 W ^ 4RRHJ (B.U. 4-3- 

21) This person embraced by the intelligent (Trr^T) Self knows 
nothing that is without, nothing that is within. At the time of 
departure also ..it is stated 3 R 7ii0< 3 iic 4! 3oFUP4lf?T I 
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(B.U. 4-3-25). This embodied self mounted by the intelligent self 
moves along leaving. 

So in the beginning also, ‘415'q WhJ (B.U. 4-3-7) He 

who is consisting of knowledge among pranas. 

The last sutra of the adhikarana and pada is 1(1- 

3-43). On account of the words Lord and others the Highest Self 
is meant. The sutra obviously has this passage from the same 
Upanisad i.e. B.U. as the v.v. I 

(B.U. 4-4-22) He is the lord of all, the king of all things, the 
protector of all things. These words cannot refer to the embodied 
soul. 

Ramanuja takes the three sutras 41-43 as constituting one 
dealing with the question whether the term alcasa 
indicates Brahman or a released soul. In the sutras 42 and 43 
Ramanuja quotes the same passages from the B.U. as done by 
Sankara. Ramanuja’s raising the question about the soul in 
released state does not appear to be appropriate here in the 
context when, the various terms are taken up for consideration 
that they indicate Brahman or not. So Ramanuja’s interpretation 
does not appear to be natural. 

Visayavakyas of the 1-4-1 to 28 

Anumanikadhikaranam (1-4-1 to 7) 

This adhikarana consists of the following seven sutras viz. (i) 

c^Ajtd ^ | ( 1-4-1 ) 

(ii) W* 1 «Krfcc|l<U (1-4-1) 

(iii) ( 1-4-3) 

(iv) (1-4-4) 

(v) 4<dlfd % Wt H'+tuildJ ( 1-4-5) 

(vi) WA ^ TPH£I (1-4-6) 

(vii) I ( 1-4-7 ) 

‘According to Sankara and other commentators, the purpose 
of this pada is by and large,’ to quote B.N.K. Sharma ‘to 
demonstrate the asabdatva of Prakrti presumed in the sutra 1-1-5 
and to show how certain expression and passages in the srutis 
which appear to refer to certain principles and categories of 
Samkhya philosophy such as Avyakta (Prakrti) have nothing to 
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do with them and refer, instead, to something connected with the 
Vedanta doctrine.’ 1 

Coming to this adhikarana Madhva includes the first sutra of 
the next adhikarana 1-4-8) in this adhikarana and 

splits the fifth sutra into two viz. 

ctqcflRi WF and % Thus according to Madhva, the 

adhikarana has nine sQtras. All the other commentators follow 
Sankara, ^R: I 

The passage under discussion in this adhikarana is from the 
Katha U. T R: I (Katha U. 1-3-11) Beyond the 

Great, there is the Undeveloped, beyond Undeveloped, there is 
the Person. Most of the commentators agree regarding the 
passage being the v.v. of this adhikarana. 

But Vijnanabhiksu differs from the other commentators. 
According to him, the passage under discussion in this adhikarana 
is from the S.U. i.e. (S.U. 4-5). 

A case can be made out in favour of Vijnanabhiksu’s v v 

The wording of the sutras, to some extent, seems applicable 
to the context" of this passage from the S.U. also. If there are 
questions in the Katha U., so are there in the S.U. also. In the 
beginning of the S.U. also, the questions are asked i.e. 

Jd: TB 'jficll vj Tl«=<IH xf Tijjldgl: I 

srfqfScTT: | (S.U. 1 -1) 

What is the cause? (Is it) Brahman? Whence are we born? By 
what do we live? And on what are we established? O ye who 
know Brahman, (tell us) presided over by whom do we live our 
different conditions in pleasures and other then pleasures. 

The whole of the S.U. is an answer to these questions. So the 
adhikarana.according to Vijnanabhiksu has the v.v. from the S.U. 
Vijnanabhiksu has the following to say 





1. Sharma B.N.K., The Brahmasutras and Their Commentaries Vol 1 

p. 260 
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Some explain somehow, all the sutras beginning from 
Anumanikamapyekesam in such a way that the categories of 
Pradhana, Mahat etc. of the Sarhkhyayoga negate their own 
nature. This should be ignored by the liberation seekers as it is 
against the sruti, smrti, nyaya etc. Moreover, their explanation of 
Aja representing the three elements is also to be abjured. 

Thus he repudiates the interpretation put forth by Sankara and 
other commentators. 

But we have to take into account what Sankara states to be 
one purpose of the pada 

^tWccHcfl 3TcT: 3PTHFT 4>K u ld ' Wtf^T: 

MR^dfafd dyHdtii ^KRIH~4Mb4 R 'a ldMItl^ , 

dtlldrtH4d WTTcRTTRfofcI MldMlftdHoillJdl'q^l 3T?T: RWRTTRR 
^Tf^TC: T&.'A: TIRcftl 

Some saklias contain expressions which seem to propound 
the concept of the Pradhana of Sarhkhyas. From this it follows 
that Kapila and other highly venerable sages maintain the 
doctrine of the Pradhana being the general cause even because it 
is based on the Veda. As long therefore as it has not been proved 
that those passages to which the Samkhyas refer have a different 
meaning, all the previous discussion as to the omniscient 
Brahman being the cause of the world would come to nought. 
Hence now begins a new section which aims at proving that those 
passages actually have a different meaning. 

So the terms apparently seeming to signify the Sariikhya 
principles have to be taken up for consideration from as many 
various srutis as possible. Then naturally the v.v. of the first 
adhikarana would be different from that of the second and the 
third and so on. 

But ultimately the wording of the sutras of the adhikarana 
and context of the Upanisads are favourable to the v.v. pointed 
out by Sankara. In the first sutra of the adhikarana there is a 
reference to which obviously refers to the metaphor in 

the Katha U. i.e. 3 )IcHh tRr 14Rs.. and so on, in 1-3-3 and 1-3-4, 
before the passage already alluded to. 

Moreover, the sixth sQtra refers to the three questions. Now 
these questions are three only in the Katha U. not more not less 
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but in the S.U. there are more than three questions. So the sutra 1 - 
4-6 tilts the balance in favour of the Katha U. passage being the 
v.v. Hence the first adhikarana has the Katha U. passage as the 
v.v. Now having arrived at this conclusion our job is easier when 
we try to explain the sutras individually. 

The first sutra is 3H^HlPl«bHw|+mfM(d 



^1(1-4-1) 


If it be said that some (mention) that which is based on 
inference i.e. the pradhana), we deny this because (the term 
alluded to) refers to what is contained in the simile of the body 
and (that the text) shows. The passage under consideration is RFcT: 

m: I (Katha U. 1-3-11) Beyond the great, there 
is the Undeveloped, beyond the Undeveloped, there is the Person. 

This passage comes after another passage where the simile of 
the chariot is employed 

3TT?RR g l 

«[f3 g RRfa fofe TfWRR ^TII 

II Katha U. 1-3-4 

Know the self as the lord of the chariot and the body as verily 
the chariot, know the intellect as the charioteer and the mind as 
verily reins. 

The senses, they say, are the horses, the objects of the senses 
the paths, (they range over), the self associated with the body, the 
senses and the mind-wise men declare is the enjoyer. 

In both these verses, the simile of the body to which the sutra 
refers is employed. 

The second sQtra is a^cdiqj (1-4-2). The word 3RZRF 
means, however, the subtle body for this is the appropriate 
meaning of that word. If it is said that the gross physical body is 
o!T tF, manifested, and not the sutra points out that 

means the subtle body from which the gross body originates. 

The third sutra is (1-4-3). On account of 

dependence on him, it has got a meaning. Even the non-manifest 
world is dependent upon the Highest God. So even if 3 T^TtF means 
the Unmanifest subtle body, it is clear that the Katha U. passage 
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docs not refer to The word chariot refers to both gross and 
subtle bodies. 

The fourth sutra is i (1-4-4) Also, because there is 

no mention of its being something that should be known. In the 
Katha U. passages the term is not mentioned as an object of 
knowledge or meditation. 

The fifth sutra is yi^l ft y«*><. u iicfi (1-4-5). And if it 

be said that pradhana as the object of knowledge is mentioned in 
the sruti, we say that it is not so for the intelligent self is meant on 
account of the general subject matter. The context of the Katha U. 
makes it abundantly clear that the intelligent self is the object of 
knowledge. 

trad'd x n?cT: Tt Sp PMI^l cl 11 

(Katha U. 1-3-15) 

The self is without word, without touch, and without form, 
undecaying is likewise, without taste, eternal, without smell, 
without beginning, without end, beyond the great abiding, by 
discerning that, one is freed from the face of death. 

3TTcJT|% 1 

jjIHhIchIH H$(c1 3HchP) 11 

(Katha 1-3-13) 

The wise man should restrain speech in mind, the latter he 
should restrain in the understanding self. The understanding he 
should restrain in the great self. That he should restrain in the 
tranquil self. 

Here the wise man is exhorted to seek the Highest Self and 
not the Pradhana. (The prajna of this mantra should not be 
confused with the prajna of the sutra). 

The sixth sutra is ^ (1-4-6) And thus 

there are statement and question about three things alone. There 
is no separate question-answer in regard to pradhana. But there 
are three questions and answers to the same. 

The sutra is in a way an excellent summing up of the Katha 
U. In all there are three questions asked by Naciketas and Yama 
provides answers to all of them. 
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Tf TJc4T 3T^rf%ct 9H5HT4 H<y*-( I 

w j fel)«t>l fgdNH "^4 11 

(Katha U. 1-1-13) 

Thou knowest, O Death, that fire (sacrifice which is) the aid 
to heaven. Describe it to me, full of faith, how the dwellers in 
heaven gain immortality. Thus, I choose, as my second boon. 

The answer to this question provided by Yama is 
31 % cFj % Hfa+d: 3F HHd J 

31T'dcil«blfHH«T % TTfcTST ftjfe r3FRT f^tcl | 

(Katha U. 1-1-14) 

Yama said : Knowing well as I do, that fire (which is) the aid 
to heaven, I shall describe it to thee, learn it of me O Nacikctas. 
Know that fire to be the means of attaining the boundless world, 
as the support (of the universe) and as abiding in the secret place 
(of the heart). 

The second question by Naciketas is 

cHIUIIHM 11 (Katha U. 1 -1 -20) 

There is this doubt in regard to a man who has departed, 
some holding that he is and some that he is not, I would be 
instructed by thee in this knowledge of the boons this is the third 
boon. 

The answer to this question is furnished by Yama is in the 1 - 
2-1 to 12 portion. (Katha U. 1-2-2) 

Both the good and the pleasant approach a man. The wise 
man, pondering over them discriminates. The wise chooses the 
good in preference to pleasant. The simple minded for the sake of 
wordly well-being prefers the pleasant. 

The third query raised by Naciketas is 

3RT3T -4 3IUH 31 fqic£>"dT<j> d I dj 

3F43 ^Jciresi ^ 11 (Katha U. 1-2-14) 

Tell me that which thou seest beyond right and wrong beyond 
what is done or not done, beyond past and future. In answer to the 
third query by Naciketas, Yama explains the significance of 
Aum. 
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cTClfa TT^tf&T ^ I 
ct% -qR i 

(KathaU. 1-2-15) 

That word which all the Vedas declare, which all the 
austerities proclaim, desiring which (peoples) live the life of a 
religious student, that word to thee I shall tell in brief; That is 
Oum. 

The last sutra of the adhikarana is I And like the great. 

Mahat is also a term of the Sarnkhya philosophy. But here the 
word "RIFT. is not employed in the Sarnkhya sense. Similarly the 
term does not signify the Saihkhya principle ^<khi I 

(KathaU. 1-3-10) 

The self is beyond intellect. (Katha U. 1-2-22) The great 
omnipresent Self. 

Here the word Tfjtfis not used in the Sarnkhya sense. 

So does not connote the principle regarded as the 

Highest in the Sarnkhya philosophy. 

According to Sankara, is the first-bom of the 

creation of For Sankara is prakrti, that is RMUdfib or 
subtle body. 

According to Ramanuja, : RFc(is the individual self kartr which 
is indwelt by the Highest Self. For Ramanuja 3T^qw is the body, 
or the chariot. It is called because the subtle body and not the 
gross body is referred to. 

For Madhva the word denotes the Supreme Lord. 

For Vallabha is W and 3Toq7fj is as it is not 

manifest to all. It also means sraTsHtj. 

Camasadhikaranam (1-4-8 to 10) This adhikarana has the 
following three sutras : 

(i) (1-4-8) 

(ii) '^tlR^WtT g cT«TT ( 1-4-9) 

(iii) i ( 1-4-10) 

Madhva differs from the rest of the commentators in tagging 
this sutra -cih<hci<;R$Rkij (1-4-8) as a part of the previous 
adhikarana i.e. AnumSnikadhikaranam and regarding a new 
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adhikarana starting from the sutra 1-4-9. Similarly Madhva 
differs regarding the v.v. also, but of that later on. 

The first sutra of the adhikarana is i (1-4-8) (It 

cannot be maintained that aja means the pradhana) because no 
special characteristic is stated; as in the case of the cup. The 
adhikarana continues the discussion about the Samkhya 
interpretation of scripture. The sutra and the adhikarana has the 
following passage from the S.U. as the v.v. 

dlfcdVJdd'fruni «Ift: 3T3T: I 

3Rl (INtT 11 (S.U. 4-5) 

The One, unborn, red white and black, who produces 
manifold offspring similar in form (to herself) there lies the one 
unborn (male) delighting. Another unborn gives her up, having 
had its enjoyment. 

Here the advocates of Pradhana maintain that aja she-goat of 
red, white and black colours which produces manifold offspring 
similar in form refers to Pradhana which has the three gunas : 
sattva, rajas and tamas. The sutrakara answers that, there is no 
special reason why aja should be treated as signifying pradhana. 

The illustration of in the sutra refers to the B.U. passage 
I (B.U. 2-2-3) There is a bowl with its mouth 
below and bottom up. This by itself does not tell us what bowl it 
is but in the next passage it is explained that the bowl refers to the 
head. 1 Similarly the meaning of the aja has to be ascertained from 
some other passage. 

The second sutra is '*j)fd<5'Hst>Hi cl4l ipqfacT (1-4-9) But 
the (elements) beginning with light are meant by the term aja), 
for some read so in their text. Aja does not refer to 3F3T 

but it refers to 3RI as Sankara would explain it. C.U. 

states ^ Trf%cT ^4 "d"4W<£H ‘ 4 ^^ 4r£UJi ddH-rKH) (C.U. 6-4-1) 


Dffjd fcu'd't'MWri I (B.U. 2-2-3) and Commentary 
by Sankara on the Upanisad 
44T frlHsWd dR^R^Hfa f4^T^L.etc. 

p. 747 
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This passge refers to the colours : red, white and black. These are 
the colours or the three elements viz. fire, water and earth. 

Here Madhva’s viewpoint may be mentioned. Madhva 
regards the adhikarana as beginning with this sutra and his v.v. is 
-cFFRl | 

Dr. B.N.K. Sharma elucidates the inherent thinking in this 
adhikarana, according to Madhva as follows, ‘This adhikarana 
focusses attention on all forms of words, drawn passages 
belonging to the sphere of karmakanda relating to names of 
sacrifices like Jyotistoma and their accessories, the seasons like 
vasanta (spring) when they are to be performed, words of call, 
offering, and invocations such as agaccha, (a) yajeta, svaha, vasat 
vausat, phat and so on, for purposes of Brahma-Samanvaya.’ 1 In 
fixing the v.v. the word jyotih in the sutra is relied upon.’ B.N.K. 
Sharma further writes, ‘The term jyotih in the sutra represents the 
v.v. vasante vasante jyotisa yajeta-a well known Brahmana text 
laying down the performance of the Jyotistoma. By extension it 
stands for the names of several other sacrifices also, and their 
accesories. Though the term ‘Vasante’ happens to be the first one, 
in the v.v. preference has been given to the term jyotih in the 
sutra as it represents the name of a principal sacrifice which is the 
pattern of several others and has its own vikrtis, statement of 
reward etc. all together.’ 2 

This reasoning is not acceptable. First of all, it would be a bit 
erratic for the sutrakara to take up the discussion of the words 
belonging to the sphere of karmakanda in the midst of a 
continuous discussion of terms apparently having Sariikhya 
connotations. Dr. Thibaut points out the objective of this pada as 
follows. ‘The last pada of the first adhyaya is specially directed 
against the Sariikhya. 

It is directed specially and avowedly against Samkhya 
interpretation of scripture’ 3 

Secondly, the argument of Samnvaya put forth by the learned 
scholar (B.N.K. Sharma) is specious indeed! In the name of 


1. Sharma B.N.K., The Brahmasutras and their Principal 
Commentaries, Vol I, p. 203 

2. Ibid p. 275 

3. George Thibaut, the Vedanta Sutras, pt. I, Introduction p. xiv. 
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Samanvaya, then, anything can be taken up for consideration, 
throwing the logic and inherent system of the Brahmasutra to the 
winds! 

Thirdly the term jyotih too is of a highly general nature and 
hence it cannot be taken as an indicator of the v.v. Had the 
sutrakara really meant to take up the term belonging to 
karmakanda, deviating from the discussion on hand he would 
have given an unambiguous hint about it, instead of employing a 
term of general nature. He would have inserted in the sutra. 
Because even then, would have stood for all other sacrifices. 

Thus the v.v. of Madhava is not acceptable. 

In the case of Sankara and other commentators, it is most 
natural to take up the discussion of the S.U. passage as it appears 
to be tinged with Samkhya philosophy which forms the general 
topic of discussion to this fourth pada. 

The third sutra of the adhikarana is 

I (1-4-10) And on account of the statement of the 
assumption (of a metaphor), there is nothing contradictory in 
accepting aja as denoting the original cause just as in the case of 
honey (denoting the sun) and similar cases. If aja is taken to mean 
the three elements of the C.U. how can the three elements be 
conceived as having the form of the she-goat or be thought of as 
unproduced, since they are the products of maya? The sutra gives 
the answer. Even as the sun is imagined as honey i^rqsg (C.U. 3- 
1), the speech as cow (B.U. 5-8-1), the heavenly world 

as fire ^dl+Klni (B.U. 8-2-9) similarly, Sffa 

which consists of fire, water and the earth is imagined to be the 
she-goat. 

Sankhyopasangrahadhikaranam (1-4-11 to 13) 

This adhikarana consists of the following three sutras: 

(i) i wsqlqsnsrcft i (i-4-i l) 

(iii) I (1-4-13) 

As far as the tracing of the v.v. of this adhikarana is 
concerned, it is smoothsailing. All the commentators consider the 
passage 
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wtr 3rren?rg jrfcfe i 

cRfa -R^T STTcRPT I (B.U. 4-4-17) 

That in which the five groups of five and space are 
established, that alone I regard as the self knowing that immortal 
Brahman, I am immortal. 

These five groups of five make twenty five and this is the 
number of principles according to the Sariikhya philosophy. So 
the term WWT3I: passage refers to the Samkhya categories, thus 
maintains the Sariikhya protagonist. 

The first sutra is ‘R (1-4-11) 

(The assertion that there is scriptural authority for the pradhana 
etc) can also not be based on the alleged mention of the number 
(of the Sariikhya categories) on account of the diversity (of the 
categories) and on account of the excess (over the number of 
these categories). 

The sutrakara states that this number does not point to 
Sariikhya categories, because, each one the twenty five principles 
of the Sariikhya is different from others. The twentyfive 
categories of Sariikhya are as follows : 1 + 1 1 

5 tanmatras + 5 karmendriyas + mind + 5 jnanendiriyas + 5 
mahabhutas + purusa. Now these 25 categories cannot be classed 
into five groups of five principles there being no common quality 
among the members of any group. At the most there are four 
groups of five each viz. 5 karmendriyas 5 jnanendriyas, 5 
mahabhutas and 5 tanmatras. 

Moreover, the passage from the Upanisad refers to those five 
as being in Brahma which is not applicable to the Sariikhya 
categories. Moreover, atman and akasa stated independently in 
the passage would be in excess of the number of these Sariikhya 
categories, as these categories include akasa and atman in 
themselves. 

The second sutra is UFTicRt (1-4-12) (The 

pancajanah are) the breath and so on (as is seen) from the 
complementary passage. The subsequent passage clarifying the 
pancajanah is tpr}) ir iRt 

%I(B.U. 4-4-18) 
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They who know the breath of breath, the eye of the eye, the 
ear of the ear, the food of the food, the mind of mind. Thus the 
pancajanah refers to the life principle and other beings such as 
gods, fathers, gandharvas, asuras, and raksasas and so on. This 
has no connection with the Samkhya categories. 

The third sutra of the adhikarana is I (1-4-13) 

In case of the text of some, i.e. the Kanvas, where food is not 
mentioned, the number five is completed by light. In the Kanva 
recension of the B.U. there is no mention of food. 

In place of food, light should be included. 

The Kanva recension does not read 3T5? so as to make up the 
number five, we should understand in place of so that 

remains unaffected. 


Karanatvadhikaranam (1-4-14 to 15) 


( 1 ) 


i: I (1-4-14) 


(ii) (1-4-15) The consideration of apparently 

conflicting passages which deal with creation, varying order of 
creation from passage to passage is taken up here in this 


adhikarana. 1 (T.U. 2-1) state that space arose 

from the self <Tcf (C.U. 6-2-3) It created fire. Tf 

(P.U. 6-4) the person created breath and from breath 
faith. All these passages are conflicting regarding the creation. 
But it has been pointed out by the sutrakara in the sutra ct>i< u iH4 
•cii'fcmRU I (1-4-14) (Although there is a conflict of 

the Vedanta passages with regard to the things created such as) 
ether and so on, (that there is no such conflict with regard to the 
Lord) being the creator on account of this being represented (in 
one passage) as described (in other passages) viz. as the cause (of 
the world). 

Vedanta passages may be conflicting with regards to the 
order of the things created, such as, ether and so on, they do not 
conflict with regard to the creator. tfum-ci sppi Truth, 

knowledge and infinite is Brahman. This Brahman is always 
represented as the cause and hence pradhana cannot be the cause 
of the world, on account of the conflicting passages regarding 
creation. 

Moreover, conflict regarding the order of creation will be 
taken up later on in 2-3. 
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The second sutra of the adhikarana is (I- 4 . 15 ) Q n 

account of the connection. 3tra^i (t.U. 2-7) Ah, this, 

verily was in the beginning non-being. This does not mean 
absolute nonexistence. If sat indicates the being of Brahman, with 
all the manifest names and forms Asat indicates the being of 
Brahman without names and forms. It indicates the condition of 
the world prior to its manifestation. 

Similarly the passage (C.U. 3-19-1) is also 

connected with another passage cinKwlc^l (C.U. 3-19-1) It was 
being. 

This cannot be in the case of Pradhana. 

(B.U. 1-4-7) Plow this was then undeveloped. This cannot refer to 
the pradhana because the undeveloped one Brahman as stated 
there only (B.U. 1-4-7) It evolved with name 

and form. This points out to Brahman and not to pradhana. 

It may be noted that, in the present adhikarana too, the 
sutrakara continues to refute the Samkhya claim that it is based 
upon the sruti. 

Bftlakyadhikaranam (1-4-16 to 18) 

According to the school of Sankara, this is called, 
Balakyadhikarana, obiviously named after the dialogue between 
Balaki and Ajatasatru. However, this name has not been adopted 
by other schools of Vedanta. 

According to the school of Ramanuja this is 
Jagadvacitvadhikarana after the wording of the sQtra ^ i Pdcd l d i 
(1-4-16). This name has been adopted by other schools also 
However, for Madhava, the the arrangement of the adhikarana is 
different from the rest of the commentators, He regards the 
adhikarana as beginning with the previous sQtra T PHWhp i (1-4-15) 
and as ending with the sutra 3Plf*«RtfTfcT I (1-4-22) He 

differs from the other commentators in interpreting the sGtras 
from the Karmakanda point of view, which as pointed out in the 
previous adhikarana does not seem to be tenable looking to the 
trend of the discussion in the BrahmasQtras. 

This adhikarana has the following three sGtras via. 

(i) "Wusifacdlcfl (1-4-16) 

(ii) (1-4-17) 
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(iii) 3RTT*f g 



1(1-4-16) 


The first sutra is ''insiFdrdiqJ (1-4-16) (He whose work is this 
Brahman) because (the ‘work’) denotes the world. The sutra has 
the passage 4) cucii'ti *t,dm ^<?qi u ii <=ticiT ^dc=t>4 Tf 4Rd<=4: I 
(Kau. Brahmana U. 4-19) He, verily, O Balaka, who is the maker 
of these persons (whom you have mentioned in succession). He 
of whom, all this is the work, He alone is to be known. 

How what is to be known, the individual soul or the chief 
vital breath or the Highest self? Prana or the individual soul 
cannot be the objects of knowledge. Balaki begins his 
conversation with Ajatasatru with the proposal W % 5 idi u Tlfdi 
(Kau. Brahmana U. 4-1) Let me declare, Brahman to you, Then 
he mentions one by one the person who is in the sun, the person 
who is in the moon, the person who is in the lightning, the person 
who is in the thunder, the person who is in the air, the person who 
is in space, the person who is in fire, the person who is in mirror, 
the person who is in the shadow, the person who is in the echo, 
the person who is in sound, the person who while asleep about in 
a dream, the person who is in the body, the person who is in the 
right eye, and the person who is in the left eye. Then Balaki 
became silent. At this juncture, Ajatasatru asked 

tJ.dlcig, dldl^l $c4dld«&lfd eldld dldltd><rd ^TT 



‘Thus for only (do you know) O Balaki’? ‘Thus far only’ 
replied Balaki. To him then Ajatasatru said, ‘In vain, indeed did 
you make me to converse saying, ‘Let me declare Brahman to 
you’ 

So then Ajats'atru utters the sentence referred to above i.e. ^ 
■<1 dldldi i^clm ‘2?4T TI TT ^hdl '4P4 ^ddt^ ^ ^Rd^M ffcl I 

He verily O Balaki, who is the maker of these persons (whom 
you have mentioned in succession), he of whom all this is the 
work, he alone is to be known. 

If there is any doubt regarding the Kau. Brahmana U. passage 
being the v.v., then the next sutra removes it! The second sutra is 
■4ds.<4K2HidHj (1-4-17) If it be said that this is not 
so on account of the characteristic marks of the individual soul 
and the chief vital breath, (we reply that) that has already been 
explained. 
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The passage does contain the characteristic marks of the 
individual soul, and the chief vital breath, but considering the 
opening and the concluding clauses, Brahman is the principal 
topic. It begins with W % fldi u il(a I The conclusion refers to the 
reward which relates itself to meditation on Brahman cT^Tt 

T3 I 

He who knows thus, striking off all evils, attains preeminence 
sovereignity and overlordship over all beings. 

And that mukhya prana or Jlva could not be meant has 
already been shown in 

creJPTTcfl (1-1-51) If it is said that Brahman is not meant because 
the characteristic marks of the individual soul and the chief 
breath are mentioned, we say no, because, in this interpretation 
three types of devotion would result (from your interpretation); 
on account of (characteristic marks of Brahman) being connected 
(with the passage under discussion). 

The third sutra is c| ^IhPi: (1-4- 

18) But Jaimini thinks that the reference to the individual soul has 
another purpose, on account of the question and answer, and thus 
some also (read in their text). 

Even assuming that there is a reference to the individual soul, 
it is only to intimate about Brahman. This is clear from the nature 
of the question and the explanatory answer given in this 
connection. When Ajatasatru asked as to where the person was 
asleep and when he came back to the waking state 

qq -qj ‘Q^FTTcfl (Kau. Brahmana U. 4-19) 

Where, in this case, O Balaki, this person has lain, what has 
become of him here? from where has he returned here? 

The reply is ^ ^rafcl I when 

sleeping, he sees no dream, then he becomes one with that prana 
alone, Further, qd^KicHH: qmT fayfdtRl 

I (Kau. Brahmana U. 4-20) 

From this self alone, that the pranas depart to their abode, and 
from prana depart gods and from gods the beings. 

It is the general Vedanta doctrine that at the time of deep 
sleep, the soul becomes one with the Highest Brahman and that, 
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from the highest Brahman, the whole world proceeds, inclusive 
of prana and so on. 

In the B.U. which also refers to the dialogue between 
Ajatasatru and Balaki some read "Q 
WMII^I (B.U. 2-1-16) 

When this person who consists of intelligence, fell asleep , 
thus where was it, and whence did it come back? The answer is ^ 
311+m-wfcH ^Fl (B.U. 2-1-17) He rests in the space 
within the heart. Now we know that is used to denote the 

highest self, as in ^?Tl5fF15RRR)T7T: I (C.U. 8-1 -1) 

Thus the doctrine conveyed by the rousing of the sleeping 
person viz. that the individual soul is different from the vital air 
furnishes a further argument against the opinion that the passage 
refers to the vital air. 

Vakyanvayadhikaranam (1-4-19 to 22) 

The adhikarana comprises the folowing four sutras viz. 

(i) I (1-4-19) 

(ii) 1 (1-4-20) 

(iii) I (1 -4-21) 

(iv) 3raf^sictfrfcf 4>UJI$rH: I 

The first sutra is (1-4-19) On account of the 

connection between sentences (the self to be seen, heard etc. is 
the Highest self. The v.v. of the sutra and the adhikarana is from 
the B.U. 'qfrf: f5R: 3dcm^ dFFTRI 'qfet: 

Mdc4lcMI sft TT^R =»)IHN ^Rcf fiftj *Mc4lcm*3 4ilHI4 fSR IRRIRT 
3ft Z^A: ^doq| H-doq| -ft^znRTl sft 

•RRT f^R Rf ftlfccFf I (B.U. 4-5-6) 

Verily, a husband is not dear for the sake of husband but for 
the sake of the self is the husband dear....verily, not for the sake 
of all is all dear, but for the sake of the self is all dear. Verily, O 
Maitreyi, the self is to be seen, to be heard, be reflected on, to be 
meditated upon. When verily, the self is seen, heard, reflected on 
and known, then all is known. 

The doubt arises whether the self to be seen, heard etc. is the 
individual soul, or the Highest Self. The answer provided by the 
sutrakara is that the passage has a reference to the highest self on 
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account of the mutual connection between the passages. In the 
opening of the passage Maitreyi wishes to know that by which 
she can be immortal, and Yajnavalkya answers that, by the 
knowledge of the Highest Self, she can be immortal. In the 
subsequent passages it is also said ^1P ci '•KKnals-M^icHdi i 

(B.U.4-5-7) 

Brahman deserts him who knows Brahmanhood in anything 
else than the self. It is also stated that everything is the self. 
Yajnavalkya urges that the Highest Self is the cause of the world 
of names and forms and works. So the context of the whole 
passage establishes that the reference is to the Highest Self. 

The next sutra is 1 (1-4-20) 

The reference to the individual soul as an object to be seen, 
heard etc. indicates the proof of the fulfilment of the statement, so 
thinks Asmarathya. The circumstances of the soul being 
represented as the object of sight indicates the fulfilment of the 
promissory statement ^ichPi fennel ^41 hc; ‘Mqfd is the Sjfd^i 

and is ^ ffcl I (B.U. 

4-5-6) If the individual soul were different from the Highest Self, 
then the knowledge of the latter will not comprehand the 
knowledge of the former and thus the statement that through the 
knowledge of the one thing, everything will be known would not 
be fulfilled. The statement implies that the individual soul and the 
Highest Self are not different 

The third sutra is scsfrfH^d I (1-4-21) The 

initial statement identifies the individual soul and the Highest 
Self, because the soul when it will depart (from the body) is such 
(i.e. one with the Highest Self), thus, Audulomi thinks. Audulomi 
seems to be thinking that the soul is different from Brahman upto 
the time of its final release. It is in view of the future condition 
that is acquired by the individual soul that it is described as non- 
different from the Highest Self. 

And the passage Audulomi would be referring to is this 

(C.U. 8-12-3) The serene one when he rises from this body and 
reaches the highest light, appears in his own form. 
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The last sutra of the adhikarana is 3)^f?^dR(d I (1-4- 

22) The initial statement is made because (the Highest self) exists 
in the condition (of the individual soul) so Kasakrtsna thinks. 

Kas'akrtsna holds that the soul is absolutely non-different 
from Brahman which somehow presents itself as the individual 
soul. Kasakrtsna’s v.v. would be 'dlcMicHdi^yfc^q 
°did><dlfui l (C.U. 6-3-2) let me enter into them with this living self 
and evolve name and form. 

Prakrtyadhikarana (1-4-24 to 27) 

The Adhikarana consists of the following five sutras : 



(ii) i (1-4-24) 

(iii) (1-4-25) 

(iv) 3TI?4^: mRuIIHI^I (1-4-26) 

(v) ft I (1 -4-27) 

This adhikarana seeks to establish Brahman as the Upadana 
karana or the material cause of the world. The first sutra is 

(1-4-23) Brahman is the material cause also, 
on account of this view not being in conflict with the promissory 
statements and the illustrative instances. The sutra obviously has 
reference to a passage which contains a promissory statement and 
illustrations in support of the pratijna. This is the passage from 
the C.U. W %i '^ rqHd HdHtadici fom ^rsrfcT i (C.U. 6-1-) By 

which the unhearable becomes heard, the unperceivable becomes 
perceived, the unknowable becomes known. This is the initial 
statement. Then the illustrations of clay, iron, gold etc. are given. 

Just as my dear, by one clod of clay, all that is made of clay 
becomes known, the modifications being only a name arising 
from speech while the truth is that it is just clay. 

This and other illustrations establish Brahman as the material 
cause of the world. Moreover, it is implied in the sutra as well as 
in the passage cited that Brahman is both the material and 
efficient cause of the world. While in the case of clay or gold, an 
efficient, cause like the potter or the goldsmith is required for 
transforming clay or gold into vessels, ornaments, no other 
efficient cause of the world is possible than Brahman. If that were 
not the case the initial statement and the illustrations would 
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become false. The knowledge of everything else would not 
follow from the knowledge of one thing. So Brahman is both the 
efficient and the material cause of the world. 

The second sGtra of the adhikarana is I (1-4-24) 

And because the statement of desire on the part of the self. There 
are passages which show volition on the part of Brahman. 

^ri TRFrai (C.U. 6-25). He thought, may I be many, may I 
grow forth. 'FIT I (T.U. 2-6) 

He desired may I be many, may I grow forth. These passages 
show that Brahman is the efficient as well as the material cause 
of the world. 

The word means ‘desire’ or ‘reflection’ something 

indicating a volitional effort at the mental level. Of course 
34 H< c hlvi gives the meaning as I 

(Amarakosa 1-7-24) Sankara takes as srfwiR in the sense 

of reflection. 

The third sGtra is (1-4-25) And on account of 

both (i.e. the origin and dissolution of the world) being directly 
declared to have Brahman for their material cause. Brahman is 
stated in the sruti as the material cause of the world as that, from 
which the world comes into being and in which it is withdrawn. 
^ eii »jdRW>i¥i&ci i (C.U. 1- 

9-1) 

For all these creatures are produced from space. They return 
back into space. 

The sGtra also may be interpreted as ‘And an account of 
(Brahman being) both (the material and effecient causes) directly 
declared.’ And this interpretation is more logical. 

Ramanuja explains the sGtra in this way. He quotes from the 
Taittiriya Brahmana. 

1% fegpT SfTCTtacTt I 

MHUnuD TFTOT WFfll 

3TRTta?TFf fWcl^: I 

HHlfaui) tptot ft si 41ft eft s^eqfts^ -gcRifft WFfl I 

(Taitt.Bra. 2-8-9) 

What possibly wood, what possibly the tree, verily was that 
from which they fashioned out the heaven and the earth? 
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O wise men ask in your mind about that, which stood 
supporting the worlds. 

Brahman the wood, Brahman the tree, was (there) from 
which they fashioned out the heaven and earth; O wise men 

I speak out to you (thinking in the mind). Brahman stood 
there supporting the worlds. 

The next sutra is mRuiihi^I (1.4.26) (Brahman is the 

material cause) on account of (the self) making itself, (which is 
possible) owing to modification. 

Brahman is the material cause for that reason also that 
scripture represents the self as the object of modification as well 
as the agent. This sutra obviously refers to the passage d<lrHH 
I (T.U. 2-7) That itself transformed itself by self. Even 
as the clay is changed into its effects, the self gets itself 
transformed into the things of the world. 

Ramanuja reads as a separate sutra. The last sutra of 

the adhikarana is 4)Pl€I ft J i)qc) I (1-4-27) And because Brahman is 
declared as the source. Brahman is described as the source of all 
beings. < ^FTtfr(M.U. 1-1-6) wTh (M.U. 3-1-3) 

Sarvavyakhyanadhikaranam (1-4-28) This is a one-sutra 
adhikarana. The . sutra is ^ sWs'-tmi: i (1-4-28) 

Hereby all (the words and views referring to Brahman) are 
explained, explained. 

Sankara explains ‘QTfT TR? in the last sutra to mean 
spJotrft^tPTO^T: and adds that pradhanakaranavada has been given 
much attention and others are said to have been refuted by the 
arguments advanced against Pradhanakaranavada. 













CHAPTER - 6 


THE VISAYAVAKYAS IN THE FIRST, THIRD AND THE 
FOURTH PADAS OF THE AVIRODHADHYAYA 


If the first adhyaya dealt with the harmony of texts dealing 
with the Highest Reality, the second adhyaya traditionally 
designated as the Avirodhadhyaya deals with non-contradiction. 
Sankara describes the contents of the second chapter thus; 


3rf^T 



fgcTPrt5«2Trq 


The purport of the second adhyaya is to refute the objections 
(to the doctrine established hitherto), which might be founded on 
smrti and reasoning and to show that the doctrines of the 
pradhana etc. have only fallacious arguments to lean upon and 
that the different Vedanta texts do not contradict one another with 
regard to the mode of creation and similar topics . 1 

Ramanuja writes 


fg#qt5wr 


The first adhyaya has established the truth that what the 
Vedanta texts teach is Supreme Brahman which is something 
different from nonsentient matter known through the ordinary 
means of proof viz. perception and so on, from the intelligent 
souls whether connected with or separated from matter, which is 
free from even a shadow of imperfection of any kind, which is an 
ocean as it were of auspicious qualities and so on, which is the 
sole cause of the entire universe, which constitutes the inner self 
of all things. The second adhyaya is now begun for the purpose of 
proving that the view thus set forth cannot be impugned by 
whatever arguments that may possibly be brought forward . 2 

Bhaskara almost echoes the words of Sankara: 


1. Tr. Thibaut George. The Vedanta SQtras, part I, p. 291 

2 . Ibid., part III p.478 
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^efelfrBslSI ^nTcT: ^RTjrftrfcf TrfrRlf^c^l 
R cFffclKHfa^pHdcd ^jfegfcHT 
if f5^fT5«TRT 3TR«mi' 



In the first chapter the omniscient and omnipresent Brahman 
was established as the cause of the world. The second adhyaya is 
begun with a view to establishing the topics viz. removing the 
contradiction by smrti and logic, bloatedness of the fallacious 
reasoning by the other systems of philosophy and reconciliation 
of the alleged contradiction of the smrti passages dealing with the 
creation. 

Madhva writes In this chapter, 

noncontradiction is being established in the said meaning. 

Vallabha writes wn*^ fddKi^idni 

illdMlRd: I 3tspn 3 lfrNrar( I 

In the first chapter conciliation of the controversial Vedanta 
passages was established by showing them to be dealing with 
Brahman. Now it is being shown that there is no opposition from 
sruti and smrti. 

It may be noted at the very outset, before we take up the 
individual adhikaranas and the sutras for consideration from the 
visayavakya point-of-view that, the BrahmasQtra displays two 
kinds of attitudes to the philosophical deliberations. One is that of 
a hermeneutic scholar and the other is that of the apologist. (The 
hermeneutic scholar considers the meaning of certain sections of 
the Upanisads or of the complete scriputre. That was done in the 
first adhyaya and we also did it in great details taking up each and 
every sQtra. That was also very essential as the first adhyaya is 
perhaps the most important chapter of the BrahmasQtra as the 
whole of the BrahmasQtra purports ‘to accomplish summarizing 
and systematizing the teaching of revelation and in particular the 
Upanisads ’. * 2 This objective was sought to be established in the 
first adhyaya, and admirably accomplished. That was done 
through the hermeneutical approach. 


ed. Pandit Vindhyeshwari 

2. George C. Adams, Jr., Badarayana’s Brahma Sutras, p. 1 


1 . 

Prasada Dvivedin, p. 87 
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Perhaps Badarayana also meant the first adhyaya to be the 
most important in the Brahmasutra as indicated in the last sQtra of 
the first adhyaya trictl omomcii: omksmicii: I 

Here all (the words and views referring to Brahman) are 
explained. He (Badarayana) perhaps means to say that in the first 
adhyaya a method of explaining the Vedic and particularly 
Upanisadic passages has been enunciated (and that was the most 
important thing to do for a system of philosophy which heavily 
leans upon the sruti). 

The other approach is that of the apologist who defends the 
school’s standpoint and criticises the opponent’s arguments... 
Since each sutra of the Brahmasutra is expounded against those 
who hold opposing views, the whole sutra (i.e. the Brahmashtra) 
may be regarded as a record of apologetics or disputations. 
However, the majority are concerned with conflicting views on 
the scriptures and are not purely philosophical problems. Part II 
(i.e. a second adhyaya) chapters 1 and 2 (i.e. pada) which 
criticizes the views of other schools, should be considered as 
purely philosophical disputation. 1 So pada 1 and 2 of the second 
adhyaya deal mainly with the philosophical disputation, they are 
not that much important from the visayavakya point of view, as 
the preceeding adhyaya. 2 

Without entering into the intricate question of the original 
Brahmasutra and later overhaulings as S.K. Belvalkar would call 
them 3 and according to him the Smrtipada and Tarkapada are 
later accretions, we may state that, these two padas (2-1,2) have 
least to do with the visayavakyas as such and so we may very 
well omit them without damaging the overall design of the 


1. Hajime Nakamura, A History of Early Vedanta Philosophy, p. 480, 
481 

2. Referring to the fivefold division of the adhikarana, Belvalkar writes, 
‘In theory every adhikarana ought to be capable of being presented 
in this fivefold division, although the best illustrative examples of 
them occur in the first adhyaya (and in portions of the third and the 
fourth) where the question is that of mlmamsa or exact interpretation 
of a given Vedic text, open to divergent interpretations. The Brahma- 
sQtras of Badarayana, Chapter II, Quarters I & II, 1931, Notes p. 4. 

3. Vide infra chapter I discussing this problem. 
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present thesis. Further whenever, the smrtipada has some 
connection with some s'ruti passage, it is not at all problematic 
and so we need not go into it. To illustrate, Arambhanadhikarana 
(2-1-14 to 20) has the passage from the C.U. (6-1-4) ‘32TT 

%Rt Ict^Kl ^Ricfrc^ct 4^4 I as 

the v.v. and which can be regarded as one of the surest v.v.s of 
any adhikarana or sutra as the word arambhana from the s'ruti 
passage has been incorporated in the sutra i.e. 



: I (2-1-14) itself. 


Moreover though the adhikarana has a s'ruti passage as the 
v.v., the conduct of the adhikarana is more dependent upon logic 
or ^ as commentators would call it, rather than the sruti 
authority. Whenever, a s'ruticitation is resorted to, it is to 
strengthen the reasoning. This attitude singles these two padas out 
from the rest of the Brahmasutra. In the first pada also this 



is observable and as S.K. Belvalkar opines the 


smrtivirodha occupying sutras 1-3 and perhaps sutra 12 also, the 
nyayavirodha being answered in the rest of the sutras . 1 While 
following Belvalkar, we may further prune down the first pada 
and deal with the first adhikarana only and the second pada be 
entirely omitted. 

Smrtyadhikaranam (2-1-1 to 2) 

The first adhikarana of the first pada of the second adhyaya 
has the following sutras : 

(i) ?fri (2-1 -1) 

(ii) "ETFfTels*): I (2-1-2) 

The first sutra is ^ 

( 2 - 1 - 1 ) if it be said that there will result the defect of 
not allowing room for certain smrtis (we say) not so, because 
there will result the defect of not allowing room for some other 
smrtis. 

As we saw in the first chapter it was established that the 
omniscient Lord of all is the material and efficient cause of the 
universe. The Samkhya view that Pradhana is the cause of the 
universe was shown to be lacking in spiritual authority. Now in 


1. The BrahmasQtras of Badarayana Chapter II, Quarters I & II, B. 
Notes p. 6 
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the first pada of the second chapter it is sought to be shown that 
there is no contradiction between the conclusions of the first 
chapter and the statements of certain smrtis. With the first sQtra 
of the first pada, this topic is taken up. 

Purvapaksa again raises an objection or as Bhaskara says 3T3 
I The oppenent argues that according to Kapila’s 
Samkhya smrti, pradhana is the cause of the universe. Now in the 
previous adhyiiya it was pointed out that smrti makes out 
Brahman as the cause of the universe. So now such smrtis would 
have no applicability and hence, they would be useless. They are 
also not like Manusmrti which deals with the duties and rules of 
life over and above the cause of the world nature of soul etc. and 
hence smrtis like Samkhya would be rendered irrelevant. So in 
order not to render the Samkhya smrtis and like irrelevant, we 
must explain the Vedanta texts in such a manner as not to bring 
them into conflict with such smrtis. Moreover, these smrtis are 
composed by celebrated authorities like Kapila whom the smrtis 
also hold in high respect. 

These objections are rebutted by the siddhantin in the 
following way. If this argument of the purvapaksa is upheld, then 
some other smrtis would be rendered irrelevant. 

Bhagavadglta says ai? wm-. WT: 3JHW*ITl (B.G. 7/6) 

I am the orgin and the place of reabsorpiton of the whole world. 

Apastamba says "SR? Tf f^T: | 

(Dharma sutra 1-8-23-2) From him spring all bodies, he is the 
primary cause, he is eternal, he is unchangeable. 

So these smrtis which declare Brahman to be the efficient as 
well as the material cause of the world, would be rendered 
purposelgss. 

Moreover, if Kapila is a perfect man, then there are many 
other perfect men whose smrtis contradict each other. 

And hence, finally an appeal will have to be made to sruti 
only. 

If a smrti passage has spoken highly of Kapila, then, a similar 
smrti passage has spoken highly of Manu also, whose smrti holds 
Brahman to be the cause of the world. So if the system of Kapila 
contradicts the Veda, then, such smrti is to be disregarded. 
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The second sutra of the adhikarana is (1-2-2) And on account 
of nonapprehension of others. The previous sutra tried to prove 
that the smrti has to be interpreted in the light of Samkhya smrtis. 
This sutra says that terms like avyakta purusa etc. may be 
interpreted as referring to Prakrti and Purusa of the Samkhya, but 
we do not find categories like mahat, of the Samkhya mentioned 
in the s'rutis. If it be said that Katha U. (1-3-11) mentions mahat 
the great and avyakta, the unmanifested in 1-4-1, it has been 
explained that these refer to the intellect and body of 
Hiranyagarbha and not to Mahat and Pradhana of the Samkhya. If 
Kapilasmrti cannot be trusted in the treatment of the effects it 
follows that it cannot be trusted in the treatment of cause also i.e. 
Pradhana. 

As we noted in the introduction to this chapter, second pada 
also will be omitted from our consideration as it has resorted to 
reasoning independent of the as Sankara would 

put it. Hence it will not have any scope for the v.v. As the current 
name of the second pada i.e. dims indicates it is refuting the rival 
theories on the basis of the logic. 

So now we turn to 2-3. According to the commentators this 
pada takes up the question of resolving the apparent 
contradictions of the sruti passages dealing with the creation 
process. Sankara’s preface to his commentary to the third pada of 
the second adhyaya is fairly representative of the view of most of 
the commentators. He says 

era fira3T**THT eJcHpelSJeR I 

3fFirai rt I TJcFfcr %fel%*t: ^-eA^MH ^ra I 

fcntfe^tnxra ^ ^ Tsnfqei 

In the Vedanta texts we meet in different places with 
different statements concerning the origination of various things. 
Some of those passages declare that ether originated, some do 
not. Some record the origination of air, others do not. Other 
passages again make analogous statements concerning the 
individual soul and the vital airs. Similarly we observe that other 
scriptural texts contradict one another concerning the order of 
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succession and the like. Now, as we ourselves have inferred the 
worthlessness of other philosophical doctrines from their mutual 
contradictions, a suspicion might arise that our doctrine is equally 
worthless owing to its intrinsic contradictions. Hence a new 
discussion is begun in order to clear doubts about the sense of all 
those Vedanta texts which refer to creation and thus remove the 
suspicion alluded to. 1 

The next several sutras take up the question of the genesis of 
the five primordial elements. These.sQtras should not present any 
difficulty by and large, as far as the v.vs. are concerned. We may 
discuss the first adhikarana in some detail, to have an idea of the 
nature of discussion and not to break the symmetary in the 
design, so abruptly. 

Viyadadhikaranam (2-3-1 to 7) 

The first adhikarana of the third pada of the second adhyaya 
has the following seven sQtras : 

(i) ^Tf^frt:l(2.3.1) 

(ii) I (2.3.2) 

(iii) l (2.3.3) 

(iv) l (2.3. 4) 

(v) sl^Kciqj (2.3.5) 

(vi) yld^lPKoqld^T^wi: I (2.3.6) 

(vii) 3 fq'qmt citecRfl (2.3.7) 

Ramanuja’s arrangement of the adhikarana is different. 
According to him, the first adhikarana continues upto nine sutras. 
He does not recognise a separate adhikarana for the eithth sutra 
dealing with the genesis of air, and the ninth sutra is concluding 
sutra according to him. If we take into account the fact that the 
sutrakara has taken up the consideration of the genesis of the five 
elements then it would be legitimate that each of the five 
elements be assigned a separate adhikarana. Of course, to be fair 
to Ramanuja his Tejodhikarana starting from the sutra ten extends 
upto seventeen and he does not assign separate adhikaranas to the 
elements as the other commentators have done. The arrangement 

1. Translation by Thibaut, The Vedanta Sutras with the commentary by 

Sankaracarya part II. 
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by Sankara has the advantage of being simple, lucid and 
consistent. 

Madhva, Nimbarka and Vallabha constitute the adhikarana 
like that of Sankara. 

This adhikarana considers the genesis of Akas'a. The first 
sGtra is -T I (2-3-1) Akasa does not originate on account of 

there being no s'ruti. In the C.U. it is stated 

rR&IcTI SRmfrfl cTrRl cRR TT^rti TRmfctl 

I... cTT 3TR ■WIH | cTT STftrRpRt | (C.U. 

6-2-3). It thought. May I be many, may I grow forth. It sent for 
the fire. That fire thought May I be many, may I grow forth. It 
sent forth water. That water thought, may I be many, may I grow 
forth. It sent forth food. 

In this passage, fire, water and earth are mentioned as 
produced but akas'a is not mentioned as produced. The sutra 
presents a primafacie view that the akas'a is not originated and 
hence is co-etemal with Brahman. 

The second sutra is $1 (2-3-2) But there is a scriptural 
statement regarding the origination of akas'a. The T.U says cPFTfST 
WTOTT: 3 t™ : I (T.U. 2-1) From this self indeed akas'a 

arose. So this is the v.v. of the sutra. 

So it is not correct to say that the akas'a is not mentioned as 
produced in the sruti. 

The third sutra is (2-3-3) The scriptural statement 

concerning the origination of akas'a has a secondary sense, on 
account of the impossibility of the origination of akas'a. The text 
dealing with the genesis of akas'a is not to be taken literally but, 
only in a secondary sense, because the creation of akas'a which is 
partless and all-pervading is an impossibility. Obviously in the 
sutra, the above quoted (T.U. 2-1) passage is being considered. 

The fourth sutra is TT^T^l (2-3-4) And on account of the text. 
The text is ^<^1 (B.U. 2-3-3). The text declares the 

akas'a, along with air to be eternal. 

The fifth sutra is (2-3-5) The one word 

‘sprang’ may be taken in its secondary as well as in its primary 
sense like the word Brahman, if we accept the origination as 
being secondary in the case, of akas'a, then an anomaly arises. In 
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respect of akasa, the expression would have to be taken in a 
secondary sense and in the case of fire and others, the word 
would have to be taken in the primary sense. How is this anomaly 
to be removed? The seeks to remove it by citing the T.U. 

passage. Bhrgu, the son of Varuna, approached his father Varuna 
with a request to teach him Brahman. The father asked him to 
observe austerities. Vatuni, gradually came to know Brahman. 

efrefa: I cR^T fwgWHRI wit FWT I 

m fr ^ tri wtfbrfd i... ^ dmdtwu sti 

oqMMiqj... yi>J|| o'-iMHiqj... (ddH d^lfd 

^NHI^I...3TFRT Wffd 'oUNHI^I (T.U. 3-2-6) 

Bhrgu the son of Varuna, approached his father Varuna and 
said, ‘Venerable Sir, teach me Brahman.’ ‘He explained to him 
thus : matter, life, sight, hearing, mind, speech... 

He performed austerity. He knew that matter is Brahman. 
(Again Bhrgu approaches his father with a request to teach him 
Brahman, observes austerities again. Thus goes on until he knows 
bliss as Brahman)... He knew that life is Brahman. He knew that 
intelligence is Brahman.... He knew that bliss is Brahman. 

Here the word Brahman is used in the secondary sense with 
regard to food, mind etc. and in its primary sense with regard to 
bliss. Hence the same word can be employed in the primary as 
well as secondary sense in the same context. 

Ramanuja quotes the M.U. in order to explain the two uses of 
the same word 

cFFTT "qfacf W I 

3RT?9FTl RH: WT cTf^FTT: cJFbj xll^dHJI 
R: TFfa: WFW cN: I 

cHFIKd^sf^J HFT xf Rqcf 11 (M.U. 1-8,9) 

By penance Brahman swells. From that food is produced. 
From food, life (thence) mind, (thence) real, (thence) worlds, 
(thence the rituals) and immortality in the rituals. 

He who is omniscient, all-wise, whose penance consists of 
knowledge, from him are born this Brahma, name, shape and 
food. 

Ramanuja clarifies cfRKdsTtvi ^Ft RFFT xt 
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'JltTH < ll u ld 4 li y«k<J| d'lqd 

?CT55I#RT^ ffrf ^Td^l H^d ^1 

As we are considering the T.U. passage, (see the second sutra 
of this adhikarana) it would be proper for us to look for support in 
the same Upanisad rather than go out of it. Hence the T.U. 3-2-6 
must have been the v.v. of this sutra. 

The sixth sutra is 3lfcT^TT s?TPrc^fcR3Tc^'«j: i (2-3-6) The non¬ 
abandonment of the promissory statements results only from the 
non-difference of the entire world, from Brahman, according to 
the scripture. If the origination of akasa is accepted then only 
there will not be the abandonment of the initial statement in the 
C.U. 3(cT ^rafrf, 3PTcT ■RcWf^tTd f^ildfafd I (C.U. 6-1-1) By 

that, unheard becomes heard, unthought thought, and unknown 
known. The world is non-different from Brahman. There are 
many scriptural passages to this effect ^ ^ ■Md-MHicHl i (B.U. 2-4- 
6). All this is self. KdKiiqj (M.U. 2-2-11) Brahman is 

verily the immortality in front. 

The last sutra of the adhikarana is g fo'UFTT d l ^dcf i (2- 

3-7). But wherever, there are effects, there is distinction as in 
ordinary life. Whatever is distinguished is an effect, whatever is 
not an effect is not divisible as the self. Akas'a is distinguished 
from earth and so on. Hence it is an effect and hence an 
origination. 

Similarly in the subsequent sutras (2-3-8, 10, 11, 12) the 
genesis of air, fire, water, earth, is discussed. 

Sutra 9 fRTfS'jTTrf: I (2-3-9) says: But there is no 

origin of sat on account of the impossibility (of such an origin). 
This sutra, explains by way of ‘digression’ 1 as Thibaut would 
say, that Brahman cannot be originated from anything else. 

Tadabhidhyanadhikaranara (2-3-13). 

This adhikarana too is of one sutra i.e. 1 

dkdtfloH: (12-3-13) 

But on account of the indicatory marks supplied by their 
reflecting (i.e. by the reflection attributed to the elements), He is 
the creator abiding within the elements. 


1. Thibaut George, The Vedanta sutras Vol. I, Introduction, p. ii 
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Elements are described to be giving rise to their effects 
l (T.U. 2-1) This sutra .maintains that the 
Supreme residing within these elements produced these effects as 
brought out by their reflecting, a characteristic which is in fact 
the sign of the lord’s residing in it. Scripture also states ^ 
fcPTRT: 3RTTF Tf cR ^|<1< Tk qHqfd I 

(B.U. 3-7-3) He who dwells in the earth, and within the earth, 
whom the earth does not know, whose body the earth is, and who 
rules the earth within. The elements become causes only through 
the will of the Supreme who resides in them. 

Madhva takes this sutra as referring to the dissolution of the 
world. To quote B.N.K. Sharma, ‘After having resolved the 
contradiction in respect of the origination of adhibhuta and 
adhidaiva tattavas, the next adhikarana (i.e. this) removes similar 
contradiction in respect of the identity of the author of laya’ 1 and 
hence the intended sruti for this sutra is from the S.U. 


m IT:, 

SKIoHIHIciteR) ^cf | 


(S.U. 1-10) 

What is perishable is the pradhana. What is immortal and 
imperishable is Hara. Over both the perishable and the soul the 
one Lord rules. By meditating on Him, by uniting with Him, by 
reflecting on his being more and more, there is complete 
cessation from the illusion of the world. 


At the outset it may be stated that this interpretation by 
Madhva, does not sound natural. However, it has got one 
advantage : Madhva’s interpretation has in view a v.v. which has 
the word srfqsqR from the sutra. 


It is obvious that the sutrakara is considering the creation of 
the elements and it would be natural if he takes up a point 
connected with it about the creation of the elements. Do the 
elements themselves create their effects or by virtue of some 
other power? This question has been tackled in this sutra and the 
topic of dissolution is to be discussed in the very next adhikarana. 


1. Sharma B.N.K., Brahmasutras and their Principal Commentaries 
Vol. II, p. 170 
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So the interpretation and hence the v.v. of the adhikarana 
suggested by Madhva school of thought is not acceptable. 

Viparyayadhikaranam (2-3-14) 

Deals with the order of the dissolution of the elements. As the 
order of the dissolution has not been specified in any of the sruti 
passages, no v.v, is meant to be intended here in this adhikarana. 
Kalpataru, a commentary on the Bhamatl, clarifies 

4£ll<-4d ^ Mfifed'd cTSJTft Tdtfd^H fi ^Pqd dd^H l 

fddl4d ffcf mgldl-dUPldll 1 

Although here, any contradiction among the s'rutipassages is 
'not sought to be removed, yet when the order of creation is 
described, the order of dissolution occurred to the mind and this 
is being considered. These are occasional consistencies in 
between the padas. 

The following two sutras viz. 

(i) fddHHd'Hl dtcvl^llRfd ddlfdVIdldJ (2-3-15) and 

(ii) ■WldgdM^ll 'Mltb+d^ld'HlIdcdlclJ ( 2 - 3 - 16 ) 

continue to deal with some minor points of origination and 

dissolution. 

The next sutra dicdi ^dfdcMcdi^d cTT^T: I (2-3-17) deals with the 
question whether the soul is produced. 

The sutrakara says that the self is not produced as there is no 
scriptural statement and it is eternal according to the scriptural 
statements which are in abundance. T fadd I (C.U. 6-11-3) 
The living self dies not. 

TTq 3ncqT5^fr5^fr5TfTl5q^l wi (B.U. 4-4-22). This 
great unborn self, undecaying, undying, immortal, fearless, is 
indeed Brahman. 1 fiFR) -qi f^qfg^i (Katha U. 2-18) The 
knowing self is not born, it dies not 3Rt ftcT 711^5^ “JIM: I 
(Ka(ha U. 2-18). The ancient is unborn, eternal, everlasting, and 
so on. Thus the scriptural statements proclaim the self to be 
eternal, which is never in doubt. 

Having established the eternity of the soul, the nature of the 
soul is now being considered upto the end of this pada. In the 
following one-sQtra-adhikarana T3 (2-3-18), the sutrakara 


1 . 


^IHd1^g^d>c'dd<?qRHcdN^fed^ — p. 597 
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states that the soul is of the, nature of intelligence for this very 
reason. Intelligence is the very essence of the jlva and hence it 
cannot be adventitious as so many srutis say W l (B.U. 

3-9-28) Brahman is knowledge and bliss. Wl dHHd-d' Wl (T.U. 
2-1) Brahman is truth, knowledge and infinite. 
ydH v: H -q^i (B.U. 4-5-13) Having neither inside nor outside, but 
being altogether a mass of knowledge. 

Moreover, during the state of deep sleep also, the intelligence 
does not foresake the soul as the srutis assert I 

(B.U. 4-3-11). He, not asleep, himself looks at the sleeping ^ % 
HnHl (B.U. 4-3-30). For there is no 
intermission of the knowing of the knower. 

Madhva continues the genesis topic. He writes aicl 

?i«;icjct | Now this is out of place here, as it will be 
difficult to explain why should the sQtrakara choose the epithet 
jlva only out of the other available epithets and it would also be 
difficult to restrict the meaning of jlva to jlva only. 1 

Ramanuja explains the word Tf: as Vallabha explains 

the word as I 


Utkrantigatyadhikaranam (2-3-19 to 32). The adhikarana 
consists of as many as the following 14 sQtras viz, (i) 
dc^lPd'idtHdldiHJ (2-3-19) 

(ii) WIciRI did <31: I (2-3-20) 


(iii) (2-3-21) 

(iv) "dI (2-3-22) 

(v) (2-3-23) 


(vi) 



hRTTlfe Hi (2-3-24) 


(vii) J j u ii5i di'ttddj (2-3-25) 

(viii) TpqoR(i (2-3-26) 

(ix) CT«1T I (2-3-27) 

(x) (2-3-28) 

(xi) d^KHkcd!^ d^M^I: (2-3-29) 

(xii) did<;icH'Hifdccii-cx( ^ (2-3-30) 

(xiii) (2-3-31) 


1. Vide the discussion on this aspect by Belvalkar S.K., Basu Malik 
Lectures on Vedanta p. 163-164 
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(xiv) ■gTS^TOT | (2-3-32) 

There is a wide divergence of views regarding the 
interpretation of these sutras among the ancient commentators 
and the modem scholars as well. 1 But, that interpretational 
divergence, should not detain us here. We shall deal only with the 
v.v. aspect of these sutras. 

The first sutra is ^iRgirHi'idUi^ (2-3-19) On account of the 
scriptural declarations of the soul’s passing out, going and 
returning, the soul is of atomic size. 

The question taken up for consideration is the size of the soul 
whether it is atomic or mediumsized or of infinite size. The 
passing out and going and returning these movements are 
possible only if the soul is of a limited size and that too of atomic 
size. The movement is impossible in the case of an all-pervading 
being. 

The three types of movements have been mentioned in the 
sutra and hence the v.v. should be a such passage or passages 
which mention all the three movements. In this regard Sankara 
quotes the passages from the Kau.U. The movement of passing 
out is mentioned in this passage 

* (Kau.U. 3-3) And 

when he passes out of this body, he passes out together with all 
these. The passage describes the movement of passing out. The 
movement of going is mentioned in the statement from the same 
Kau. U. 

mg>Pd i (Kau. 1-2) 

All who depart from this world go to the moon. For the 
movement of returning, Sankara cites a passage from the B.U. 
viz. dWldl=bl^rq I (B.U. 4-4-6) 

From that world, he returns again to this world of action. 

Sankara’s v.v.s can be said to have a drawback that they are 
not from the same Upanisad. He draws upon two Upanisads viz. 
Kau.U. and B.U. Kau. U. describes the and Trfcf and the 


1. (i) Vide Thibaut George, The Vedanta Sutras Part I, Introduction p. 
v-vi (ii) Ghate V.S., The Vedanta pp. 89-90 (iii) Sharma B.N.K., The 
Brahmasutras and their principal commentaries, Vol. II, pp. 227-243 
(iv) Belvalkar S.K., Vedanta Philosophy Part I, pp. 159-160. 
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third movement 3TFTfct is described from the B.U. It may be 
possible to trace all the movements from one and the same 
Upanisad. Here perhaps the B.U. can serve our purpose. cR 
y*jW4ti 3Tirqi fawtfa -gr Tjpff 

3lFT15-jc^mld I (B.U, 4-4-2). By that light, the self departs either 

through the eye, or through the head or through other apertures of 
the body. And when he thus departs, life departs after him. This 
passage will be the v.v. for the movement of the This 

passage, in fact, has been cited by Ramanuja for utkranti And for 
other two viz. Rft and stFlfcl. We have a passage after the one 
quoted above. Veil'll < H c tfd 1 

Tft 4T4>4fcI T R1 43 1 

3JF4RT ^dcqqHJ 

eTRiFT 4^11 (B.U. 4-4-6) 

On this there is the following verse : 

Object to which the mind is attached, the subtle self gives 
together with the deed, being attached to it alone. Exhausting the 
results of whatever works he did in this world, he comes again 
from that world to this world for (fresh) work. 

It may be mentioned that a part of the above quoted passage 
i.e. dWivviHiq... has indeed been cited by Sankara to 

illustrate the movement of returning. 

The second sQtra is ■wichHI l (2-3-20). And on account 

of the two latter (i.e. going and returning) being connected with 
its own self (i.e. the agent), the soul is of atomic size. As far as 
passing out is concerned, it may be said that the soul passes out 
when it ceases to be the ruler of the body, or gives up its claim to 
the body when the results of its former actions are exhausted even 
though it may not have left the body. But the going and returning 
are such activities which abide in the agent. 

Some texts even mention the parts of the body from which 
the souls depart, ‘41 ^ 4T I (B.U. 4-4-2) 

Either from the eye, or from the skull, or from other places of the 
body (the self passes out). This is possible if the soul is of a finite 
size i.e. atomic size. 

The third sutra is '■n^ui^clRfci Tb)d<iR)4>Kiqj (2-3-21) If it be 
said that the soul is not atomic on account of the scriptural 
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statements about what is not that, we deny that, on account of the 
other one (the Highest Self) being the subject matter of these 
passages. There are scriptural passages which state that the soul is 
all-pervading. 7T 4T rn? 3 TTt4T 3JTT3 1 (B.U. 4-4- 

22) He is that great unborn self who consists of knowledge, is 
surrounded by the pranas. 

3i|ct>i^icic*i4 4 ici€l I FF4 sHRI (T.U. 2-1) Like the 

ether, He is omnipresent, eternal. Truth, knowledge, infinite is 
Brahman. This objection is removed by saying that these 
statements refer to the Highest Self, and not the individual soul. 

The fourth sutra of the adhikarana is (2-3- 

22) And because of the direct statement and the measure, the soul 
is of atomic size. Scriptures directly mention the size of the soul. 
T^5-ojtTr4T ^?THT 4Rde4l WCT I (M.U. 3-1-9) By 

thought is to be known that atomic self into which breath has 
entered fivefold. Another Upanisad also mentions the exact 
measurement of the soul : TTrPJT chic-Hd*-^ I ^TFTt ^14: 

^7 i (S.U. 5-8) That living soul is to be known as part of the 
hundredth part of the point of a hair divided a hundred times. 

The fifth sutra is (2-3-23) There is no 

contradiction as in the case of the sandalpaste. If the objection is 
raised that if the soul is assumed to be of atomic size, and so 
occupy only one point of the body, how can one feel any 
sensation over the whole body? The answer is provided in the 
sutra by way of analogy. Though sandalpaste is applied only to a 
particular part of the body, it gives an agreeable sensation 
extending over the whole of the body. The atomic soul may 
occupy a part of the body, the sensation could be felt over the 
whole body. 

It may be objected that we do not know that the soul occupies 
a particular place, the answer to this is that the soul also is 
assigned a particular place according to some texts STTcm I 

(P.U. 3-6) The self is in the heart. 4 kF 7 ^icAfci ‘*T13'4 TJFTg 

I (B.U. 4-3-7). What is that self? He who is within 
the heart, surrounded by the pranas, the person is light, consisting 
of knowledge. 
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The next two sutras viz. ^pngl citadel) (2-3-25) and ^ fa 6*1 
TRjgc^i (2-3-26) are the arguments of the worldly illustrations and 
hence there is no scope for the v.v. So we just skip over them. 

The ninth sutra is cT«TT c^tafa I (2-3-27) Thus also the 
scriptures declare. Scriptures declare that the atomic soul 
pervades the whole body on account of the quality of intellignece 
H trq '!JT tj T ttc( ySTTcTTR^ 3TRtl«l: 1 (Kau.U. 4- 
20 ). 

This very life spirit, even the self of intelligence, has entered 
this bodily self to the very hairs and nails. 

The tenth sutra is (2-3-28). On account of the 

separate teaching about soul and intelligence. There are passages 
which declare the quality of intelligence and the self to be 
separate. W^TT Tlftt I (Kau. U. 3-6). Having by knowledge, 

taken possession of the body. B.U. also states 31FTRT 

l (B.U. 2-1-17). Then the intelligent person, having 
through the intelligence of the senses, absorbed within himself 
all-intelligence. This shows intelligence to be different from the 
agent the embodied soul. 

So the soul can be atomic and its attribute, intelligence can be 
said to extend beyond it. 

The eleventh sutra is I (2-3-29). 

But that declaration as atomic is on account of its having for its 
essence the qualities of that (i.e. the buddhi) even as the 
Intelligent Self (which is all-pervading is said to be atomic). 
Atomicity essentially belongs to buddhi or understanding and is 
wrongly referred to the self which is Highest Brahman. As 
Brahman is all-pervading, the soul also is all-pervading. (B.U. 4- 
4-22) He is that great unborn self who consists of knowledge, is 
surrounded by the pranas. Intelligence constitutes the essential 
nature of the soul, even as heat and light constitute the nature of 
fire. Atomicity of the soul mentioned in the scriptures is 
metaphorical TIrtm 'qi 'HFTt H 

tjh-oMR 11 (S.U. 5-9). That living soul is to be known as part 
of the hundredth part of the point of a hair, divided a hundred 
times and yet it is to be infinite. This passage mentions the soul to 
be atomic and then teaches it to be infinite. Now this can be 
possible only if we take the atomicity of the soul to be 
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metaphorical, while its infinity is real. Similarly 

< j c e: I (S.U. 6-8). The lower one, endowed with 
the quality of mind, and the quality of body, is seen small, even 
like the point of a goad, This passage teaches the soul’s small size 
to depend on its connection with the qualities of the buddhi, not 
upon its own self. T^^ichi ■%cRTT i (M.U. 3-1-9), That 

small self is to be known by the mind. Here also anutva is to be 
taken either as referring to the difficulty of knowing the soul or 
else, to its limiting adjuncts. Thus the soul has for its essence the 
qualities of its limiting adjuncts, it is spoken of as minute. (The 
case is analogous to that of Brahman. (Prajna). Just as in these 
passages whose topic is the meditation on the qualified Brahman, 
the Highest Self is spoken of as possessing relative minuteness 
and so on, because it has two qualities of its limiting adjuncts for 
its essence. So it is also with the individual soul. 

Or is Prajna to mean in ordinary usage the wise man? That is 
how S.K. Belvalkar opines. 1 The explanation provided by 
Belvalkar sounds plausible because, in the preceeding sutras, the 
sutrakara has resorted to illustrations i.e. FMq^and in the 

sutras 25 and 26 respectively. Similarly, here also, the sutrakara 
may not be referring to Brahman by the word but may be 
citing an illustration from the mundane world. 

The twelfth sutra is ^icKicH'Hifaccu^ h (2-3-30). 

There is no defect, because (the connection of buddhi with the 
soul) exists so long as the soul (exists in samsara), it being 
observed in scripture. From the view stated in the previous sutra, 
it will follow that, when the conjunction of buddhi and soul- 
which are different entities ends, the soul also will vanish. This 
objection is not valid because the connection of the soul with the 
buddhi will last as long as the soul in the mundane state exists. As 
long as the transmigratory existence of the soul is not brought to 
end by means of the knowledge, the connection of the soul with 
the buddhi too will not cease. This is evident from the scriptures 
^5-q fonWT: 3tT% ISRnaffirT: TT TRH: ^4 vTFFI c) j-H-cRfa 

cfaiNdfa I (B.U. 4-3-7). He who is within the heart, 
consisting of knowledge, surrounded by the pranas, the person of 
light, he remaining the same wanders along the two worlds as if 


1. Belvalkar S.K., Vedanta Philosophy, Part I, pp. 160-161 
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thinking as if moving. Here the term consisting of knowledge 
means consisting of buddhi as we infer from another passage i.e. 
f^fTWTT WI: I (B.U. 4-4-5) The self is 

consisting of knowledge, mind, life, sight, hearing. Here 
knowledge is enumerated along with mind and therefore, 
knowledge has to be understood in the sense of buddhi. 

The thirteenth sutra is (2-3-31) 

As in the case of virility and so on, verily on account of the 
manifestation being possible only on its existing potentiality. 

The fourteenth and the last sutra of the adhikarana is 

cITS^mi (2-3-32). 

Otherwise, (if no intellect existed) there would result either 
constant perception or constant non-perception or else a 
limitation of either the two (i.e. of the soul or of the senses). 

These last two sutras present some arguments based an either 
the worldly illustration or logic and hence do not have any v.v. 

Kartradhikaranam (2-3-33) 

Kartriidhikarana consists of the following sutras : 

(i) (2-3-33) 

(ii) r^KN^.kU (2-3-34) 

(iii) dMKHlcfl (2-3-35) 

(iv) omm^ii-cc) "4 I (2-3-36) 

(v) I (2-3-37) 

(vi) Vlf*(^T44lcfl (2-3-3 8 ) 

(vii) I (2-3-39) 

The first sutra of the adhikarana is 4FTT (2-3-33). 

The soul is an agent because of scripture having a purport 
thereby. Scriptural injunctions like ‘He is to sacrifice “He is to 
give ‘would be meaningful only if the soul were an agent. If the 
soul were not an agent, these injunctions would become 
purposeless. This sutra is not, strictly speaking, meant to have 
any v.v., as it merely makes an assertion. However, Sruti does 
offer such statements which say that the soul is an agent. One 
s'ruti says sfer TJcrf (d^lMlcMl ' 5 ^ 1 : i (P.U. 5 - 9 ) 

For it is he who sees, hears, perceives, conceives, acts, he the 
person whose self is knowledge. 
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The second sutra is (2-3-34). And on account of 

the teaching of its moving about. 

The sruti passages intended by the sutra may be like the 
following: 

*rafcTI(C.U. 8-1-6) 

But those who depart hence, having found here, the self and 
those real desires for them in all worlds, there is freedom. 

Sankara cites from the B.U. T? FlctSTjfli ^ -=t>i hh l (B.U. 4-3- 
12) ^ TRft nRcidd i (B.U. 2-1-18). 

That immortal one goes wherever he likes. He moves about 
in his own body as he pleases. 

But the v.v. cited by us may perhaps be better suited to the 
context. 

The third sutra is (2-3-35) On account of its taking 

up instruments. Senses are instruments of the soul. cRR UI'JIRT 
tedHHmi (B.U. 2-1-17) 

Having taken through the intelligence of the senses, 
intelligence. 

The fourth sutra is o^h^iitr T3RTR q I (2-3-36) 

The soul is an agent because it is designated as such with regard 
to actions, if it were not so, there would be change of designation. 

T.U. speaks ^ cFJcf Wfa cFjrfsft xfi (T.U. 2-5-1) 

Vijnana performs the sacrifice and performs all acts. Here 
Vijnana is a synonym for the soul. If Vijnana were to mean 
‘buddhi’ as in the B.U. quoted above in the previous sutra, the 
word Vijnana would have been used in the instrumental and not 
in the nominative which indicates that it is the independent doer 
other than buddhi. Hence it is the doer of actions. 

The fifth sutra i.e. I (2-3-37) and the sixth sutra 

i.e. (2-3-38) are also not meant to have any v.v. 

The seventh sutra is l (2-3-39) And on account of 

the absence of meditation. If the self is not an agent then the 
meditation taught in the Vedanta texts would not be possible. 
Upanisads declare °TT 3rt 1 ^ 04 : ^ldc4l M-U 04 I 1 

(B.U. 2-4-5). Verily, the self is to be seen, to be heard, to be 
reflected upon, to be meditated upon. (C.U. 8-7-1) The self we 
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must seek out we must try to understand. 3TirHHHJ 

(M.U. 2-2-6). Meditate on the self as Om. Therefore the self is an 
agent 

Taksadhikaranam (2-3-40). 

The adhikarana has only one sQtra i.e. W (2-3- 

40). And as the carpenter in both ways. This sutra purports to 
explain the of the soul with the help of an illustration from 
the mundane world, and hence, naturally, it would not have any 
v.v. However, Sankara, explains the sutra in the following 
manner. Sankara, taking the sutra as a separate adhikarana, 
answers the question whether the Kartrtva which has been said to 
be belonging to the soul in the preceeding sutras belongs'to it as 
its inherent attribute or is only attributed to it by super 
imposition, and he comes to the conclusion that it is 
superimposed. So v.v. in view of Sankara would be avi'cMRdMdj 
■jtF l (Katha U. 5-4). The self when in union with 

the body, the senses, and the mind is called the enjoyer by wise 
people. 

Parayattadhikaranani (2-3-41,42) 

This adhikarana has two sutras viz. (i) wg a-^d: i (2-3-41) 

(ii) f4fedyfdfM4342qffc«T: I 

The first sutra is TUrJ d^cl: I (2-3-41). But that agency of the 
soul is derived from the Supreme Lord, so the scripture teaches. 
RW ^4 4)K4fd cf ^frfdlMd I trq cptf 

ct ^P-Tl Pt-ihci I (Kau. U. 3-8) He makes him whom he wishes to 
lead up from these worlds do a good deed, and the same makes 
him whom he wishes to lead down from these worlds, do a bad 
deed. 

But if the causal agency thus belongs to the Lord, it follows 
that, he must be cruel and unjust and that the soul has to undergo 
consequences of what it has not done. This is the objection, which 
according to Sankara, Nimbarka, and Vallabha the following 
sutra meets. According to Ramanuja, the objection that if the 
causal agency belongs to the lord, then the Sastra of and 
would be redundant is sought to be met in the following sutra. 
faR>dyldfa£l3qsqfft«T: I (2-3-42) 
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But the Lord’s making the soul act is dependent on the efforts 
made by the soul, only thus will the injunctions and prohibitions 
etc. be meaningful. 

The sutra is simply meeting an objection on the basis of 
Logic and hence, not meant to have any v.v. 

Amsadhikaranam (2-3-43 to 53) 

The adhikaranam cosists of the following 11 sutras: 

(i) 3T# i (2-3-43) 

(ii) I (2-3-44) 

(iii) 3rfq^wm i (2-3-45) 

(iv) ttc: | (2-3-46) 

(v) Wtf%xll (2-3-47) 

(vi) ^R^ll^4l(d<lRcicfi (2-3-48) 

(vii) I (2-3-49) 

(viii) 3TWTCT (2-3-50) 

(ix) 3T^rf^ncf I (2-3-51) 

(x) 3rfw^lRtcil4 I (2-3-52) 

(xi) n<?ul<t(d (2-3-53) 

In the previous section it was pointed out that the Lord 
controls the soul. Here the question raised is about the relation of 
the individual soul to Brahman . The first sutra of the adhikarana 
is 3T7T) <|y|l4>ddlRcdH*fcRT Tj^i (2-3-43). The 

soul is a part of the lord, on account of the declarations of 
difference and (because) in a different way also, some record 
slaves, fishers and so on are of the nature of Brahman. Thus the 
sutra makes out jlva to be a part of Brahman. 

Lord is not identical with the soul because of declaration of 
difference in the sruti Tf I (C.U. 8-7-1) That 

which we must search out, that it is which we must try to 
understand. This passage shows that Brahman is different from 
jlva. This is the v.v. of Sankara in addition to the passage from 
the Brahmasutra referred to in the sutra itself 

^TTTT W a&ldq Rbcicfi Brahman are the fisherman, 
Brahman the slaves; Brahman these gamblers. 

In order to, point out that Brahman is not identical with jlva, 
Sankara has quoted the above passage from the C.U. But the 
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passage does not make out that the jlva is a part of Brahman. It 
does not explicitely and unequivocally say so. Ramanuja has 
referred to the passage from S.U. which also 

states the separate identity of Brahman and jlva. However, it may 
be stated that, these commentators have failed to point out the 
exact v.v. from the Upanisads which categorically states jlva to 
be a part of Brahman. 

Of course, Madhvacarya has pointed out the passage 
incorporating exactly the philosophy contained in the sutra. 

3T9T iftit This is from j i1hhch^(ci which is, 

as is often the case with Madhvacarya, not traceable. 

But, perhaps, the Sutrakara too has not got any particular 
passage of the Upanisad in mind as can be gathered from the 
reading of the sutra 3T9Tt jiva is a part on account of 

the declarations of the difference, And it is also worthnoting that 
there is not a single sruti passage which states the jlva to be an 
3T7T of This is rather curious. Is SOtrakara enunciating his 
own philosophy? 

The second sGtra is I (2-3-44) And on account of the 

mantra. A mantra also intimates the same view, RdMIHW cRTt 
i fraf fwdwi^d fcfai (Rg. 10-90-3) Such 

is the greatness of it, greater than it is the person. One foot of it 
are all beings, three feet of it are the immortal in heaven. 
Ramanuja says SRrarat % I 


So in this sutra one more reason from the sruti i.e. from the 
Rgveda, has been adduced. (2-3-45) 

The third sutra is sift W&l Moreover, it is so stated in the 
smrti. Bhagvadglta states T^TTTt '^^T: TRTcR: I (B.G. 

15/7) An eternal part of me becomes the individual soul in the 
world of life. 


The fourth sutra w:-. i (2-3-46) As the soul is 

affected by pleasure and pain, not so the highest lord, as in the 
case of light and so on. This sutra makes a point by an illustration 
of light and hence, does not have a v.v. 


The fifth sGtra is ^fl (2-3-47) And the smrtis state The 
statements of the smrtis are brought in order to corroborate the 
fact that Absolute remains unaffected. rtT q<q| r m % ft 
frpT: ^ct: l ^ wtqfwqHii (M.B. XII). There that 
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supreme is said to be eternal and attributeless. Like the lotus leaf 
by water, it is not tainted by fruits. ^ T ri feP^rf^T 4 it 4>4<+d 

^p?Tl (B.G. 4-14) Actions do not taint me nor I have any longing 
for the fruits of action. 

The indeclinable is interpreted to be referring to the sruti 
passages. cFTR^t: WI6r4H^4lsfH4l<*!4lfd l (S.U. 4-6) One of 

those two enjoys the sweet pippal fruit and the other one simply 
looks on k. c t)<rci8TT TT^dl'-ahcHl ^ feFfrt cfTft: I (Katha U. 2- 

5-11) The one self within all beings is never contaminated by the 
miserly of the world, being himself without. 

We skip the remaining sutras of the adhikarana, as they do 
not have any v.v. in view. 

Here ends the third pada of the second adhyaya. 

2-4 

Geneisis of the material elements and the essential 
characteristics of the individual soul were discussed in the third 
pada. Now the sutrakara proceeds to consider the passage 
referring to pranas. This pada removes an apparent conflict in the 
srutis with reference to the senses, the mind, mukhya prana, and 
the physical body. The conflicts relate to questions of their 
genesis, number, status etc. Thus it will be seen that this fourth 
pada is a sort of an extension of the third pada, and more oftern 
than not does have nothing or very little to do with the v.v. 

Pranotpattyadhikaranam (2-4-1 to 4) 

The first adhikarana of the pada has the following four sutras: 

(i) <T*1T3JFTT: I (2-4-1) 

(ii) (2-4-2) 

(iii) ^JR^gi (2-4-3) 

(iv) I (2-4-4) 

This adhikarana states that pranas are created from Brahman, 
just like the elements referred to in the preceeding pada. This is 
the view of all the commentators except Vallabha who holds that 
pranas are unborn as the individual souls, which as V.S. Ghate 

writes ‘. is very interesting indeed to see, two absolutely 

different conclusions arrived at from the same sutras.’ 1 


1. Ghate V.S., The Vedanta, p. 101 
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Apart from this conflicting interpretations, the adhikarana in 
itself tries to resolve the apparent contradictions among the srutis, 
C.U. (6-2-3, 4) makes no mention of the pranas. Similarly in the 
T.U. (2-1-1) also pranas do not find any mention. But there are 
passages which mention that vital breaths are created. B.U. (2-1- 
20) states ^51 faffed#I ^ 

TfFTT: 1 As small sparks come forth from fire, thus do all pranas 
come forth from that self. M.U. also says ■QjTOTT^ract 3PT) 

^1 (M.U. 2-1-3) From that is born the vital air, mind 
and all organs of sense TtFIT: d<rHiqj (M.U. 2-1-8) The 

seven vital airs spring from him. 

TT TtFFRpR I (P.u. 6-4) He sent forth the vital air. 

The second sutra is 'nW? : [ ,i raF(l (2-4-2) On account of the 
impossibility of explaining the origination in a secondary sense. 
The sutra, it is apparent, deals with the interpretation of the sruti 
passages particulary W4 :1 (M.U. 2-1-5) mentioned in 

the previous sutra. 

The third sutra is dou^ck-d l (2-4-3) And on account of that 
word which indicates origin, being mentioned first, in connection 
with the pranas. The sutra refers to the passage from the M.U. in 
which in the beginning comes the word ‘bom’ 31FT: I 

(M.U. 2-1-3) From Him are bom vital breaths. The word ‘bom’ 
occurs at the very beginning. If it is repeated in the primary 
sense, with respect to ether etc., it should be so interpreted with 
regard to vital breath, mind and organs mentioned earlier. 

The fourth sutra is (2-4-4) Because speech is 

preceeded by that (viz. fire and other elements) <Trfa)5'*p?n (C.U. 
6-2-3) That sent forth fire. 

This passage shows that the organs are the products of the 
elements which in their turn, arise from Brahman. So they are 
also products of Brahman. 

Saptagatyadhikaranam (2-4-5, 6) 

The adhikarana consists of the two sutras viz. 

(i) TTH 1 (2-4-5) and 

(ii) (2-4-6) 

The adhikarana attempts at resolving the conflict of 
testimony regarding the member of senses of the srutis. 
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The first sutra is WTflf4Yrf4cTc4T54 I (2-4-5) The organs are 
seven in number because it is known from scriptures and of the 
specification fo those seven. This sutra presents a primafacie 
view. There are texts which declare that there are seven organs TTH 
3TMI: 3PT4f% ci-HHidJ (M.U. 2-1-8) The seven pranas spring from 
him and there is a specification in the text. TlH ^ WTi: I 

(TaittirTya Samhita 5-1-7-1) Seven indeed are the pranas of the 
head. So the purvapaksa concludes that the organs are seven in 
number as specified in the srutis. 

The second sutra is f^stcBcTT (2-4-6) But the 

hands etc. are also mentioned as senseorgans in scriptural texts. 
This being so, it is not like this (they are not merely seven in 
number) ‘Tu’ refutes the view of the previous sutra. The number 
is said to be eleven consisting of the five organs of knowledge, 
the five organs of actions, and the inner organ. Manas or, mind, 
buddhi or understanding, ahamkara and citta are all different 
states of the internal organ as B.U. puts it th (B.U. 1- 

5-3) All this is mind only. They are not separate organs and do 
not raise the number beyond eleven. The number eleven is 
confirmed in the scriptural text ‘5PTT: I (B.U. 3- 

9-4) These are ten vital breaths in man and atman (manas) as the 
eleventh. Prananutvadhikaranam (2-4-7) 

This adhikarana resolves the conflict of testimony regarding 
the size of the sense-organs after the question of their number has 
been settled. The adhikarana is of only one sutra (2-4-7) 

And they are minute. The sense organs are of munute size. 

Pranas'raisthyadhikaranam (2-4-8) 

This adhikarana too is only of one sutra i.e. (2-4-8) And the 
best (the chief vital breath). The v.v. would be UMl "4R ^5# I 

(C.U.5-1-1) 

The vital breath is indeed the oldest and the best. 
Navayukriyadhikaranam (2-4-9 to 12) 

The adhikarana has the following four sutras viz. 


(i)^ 



(2-4-9) 


(ii) I (2-4-10) 


(iii) 3H<u|eq-|tfc| 'q ^mFcT«TT % I (2-4-1) 


(iv) TOfozfti (2-4-12) 
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The adhikarana deals with the nature and character of the 
chief vital air. Madhva regards sQtras 8 and 9 as forming one 
adhikarana by themselves, and sutras 10 and 11 as forming 
another adhikarana. Sutra 12 constitutes an independent 
adhikarana. V.S. Ghate observes, ‘One cannot help remarking 
here that the division into adhikaranas followed by all the 
commentators except Madhva is rather arbitrary. Either all these 
sutras from 8 to 13 all alike referring to the chief vital air should 
form one adhikarana or we should have four adhikaranas 
predicating four characteristics of the chief vital air. 

That, as a matter of fact, is the division adopted in Madhva’s 
commentary.’ 1 

The first sutra is R OTjfsb'i) (2-4-9) The chief vital 

breath is neither air nor function (of the organs) on account of its 
being mentioned separately. 

The objection is raised that there is no separate principle 
called prana or vital breath. It is just air which exists in the mouth 
as well as outside. The sutra points out that prana is neither air 
nor a function, as many scriptural texts distinguish prana from air 
and function yi u ?l *R: ■HciRqifri xj| ti i (M.U. 2-1- 

3) From this is bom breath, mind and all organs of sense, ether, 
air. This shows that prana is mentioned separately both from air 
and senseorgans. Nor can we say that prana is the name of the 
common function of all the organs taken together, for whereas we 
do find that each of the organs has got an exclusive function of its 
own, it is nowhere seen that all of them have got any additional 
function to perform jointly. So prana is different from all, 
functions and air. 

If this be so, another objection could be raised then. Prana 
also must be considered to be independent in the body like the 
individual soul as scripture declares to be the best and the organs 
such as speech etc. to be subordinate to it. And various powers 
are ascribed to it in scriptural passages. It is said for instance that, 
when speech and the other organs are asleep, the prana alone is 
awake, that the prana is the absorber, it absorbs speech etc. that 
the prana guards the other senses as a mother her sons, "gfrf 


1. Ghate Y.S., The Vedanta, p. 103 
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cimiR^ 'jfM 1% 'Jtmfd I (Katha U. 2-5-8) Prana alone is awake 
when organs like speech etc. are asleep. 3TR I (B.U. 

1-5-21) Prana alone is not overcome by death. TfM: Tmnl 
I (B.U. 3-3) Prana is the absorber, it absorbs speech. 
■RM 5d<i'yi u iii v 7$Tfrf "RTcm (B.U. 2-13). Prana guards the other 
senses as a mother her sons. Hence it follows that prana is 
independent as the individual soul. 

This view is refuted in the next sutra ctoFTt? Pi'lteiR'm: I (2-4-10). 
But the lifebreath is subordinate to the soul like the eye etc. on 
account of its being taught with them and other reasons. 

In the upanisads like the C.U., the vital breath is mentioned 
along with sense-organs. They are grouped together, since they 
are subordinate to the soul. 


3m ? 


31*1 ? ^^)2Pf...#^l... 

L. sm ? wi wiR^g^ft*rgqrai mflR i (C.U. 1-2- 
3 to 7) Then they meditated on the Udgltha as speech.... Then 
they meditated on the Udgltha as the eye... the ear... they 
meditated on the udgltha as the mind... Then they meditated on 
udgltha as the breath in the mouth. 

If the prana is an instrument like the eye and so on, then, we 
must assume another senseobject for it is analogous to colour and 
so on. The third sutra of the adhikarana rebuts this argument. The 
sutra is 


^ <hAl?TT % I (2-4-11) And on account of its 

not being an instrument, the objection is not valid. For thus the 
scripture shows. 

Prana is not an instrument or organ like the eye, for which a 
separate sense object is necessary, yet it has a function in the 
body via. the maintenance of the body. Pranasarhvada may be the 
passage for discussion. 

3m ? w 3t?3mfa mpqtckufc m 

H I (C.U. 5-1-6, 7) The pranas quarrelled together as to 

who was the best. He by whose departure, the body seems worse 
than the worst, he is the best of you. Each started leaving one by 
one and ultimately when the chief prana was about to depart, all 
other pranas became loosened and the body was about to perish. 
This shows that the body and all the senses subsist by means of 
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chief prana. So the vital breath serves the purpose of the 
individual soul. 

The fourth sutra is I (2-4-12) It is taught 

as having a fivefold function like the mind. It has five functions 
viz. prana, apana, vyana, udana, samana, breathing in, breathing 
out, holding in so as to assist works requiring strength, the 
ascending when the soul passes out of the body, and the function 
which carries the nutriment through all the li mbs of th e body. The 
passage is from the B.U. 5P51- 

F4 ^1 FFttSFRI cZtFT ^HHFTR $<^4 FFT 

trg | (B.U. 1 -5-2,3) 

Desire, determination, doubt, faith, lack of faith, 
steadfastness, lack of steadfastness, shame, intellection, fear, all 
this is truly mind,... the in-breath, the outbreath, the diffused 
breath, the upbreath, the middlebreath, all that is breath only. 

Thus in this adhikarana, the nature and character of the chief 
vital air is dealt with sresthanutvadhikaranam (2-4-13) The 
adhikarana consists of only one sutra i.e. (2-4-13) And it is 
minute. It is minute, limited and subtle, like the sruti, it is referred 
to as all-pervading "HF: krjfa u ll TTRt IHMl FFU TTR 

(B.U. 1-3-22). He is equal to a grub, equal to a gnat, 
equal to an elephant, equal to these three worlds, equal to this 
universe. It is three worlds, equal to this universe. 

It is replied that here the reference is to Hiranyagarbha, the 
cosmic soul. Prana is of minute size because otherwise cF^stiiq-d 
3 JFT[S^TmfcT 1 (B.U. 6-4-2) Him, parting, prana follows, this 
statement of the s'ruti would not have been possible. 

Jyotiradyadhikaranam (2-4-14 to 16) 

This adhikarana consists of the following three sutras viz. 

(i) TRftforrafaEH 3 cigH-mqJ (2-4-14) I 

(ii) MIoiercTT (2-4-15) 

(iii) rtHI ^ (2-4-16) 

The first sutra of the adhikarana is 
(2-4-14) But the guidance by fire etc. on account of the 
declaration of that. The question is raised about the dependence 
or independence of the vital breath and the other organs. They are 
said to be controlled by gods like fire etc. ^ yif^i^lrfi 
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Aitareya Aranyaka U. (2-4) Agni having become speech entered 
the mouth. Thus the organs are dependent on presiding deities. 
C.U. states w Tjqifam qrfcT Wrt ^Tl (C.U. 

3-18-33). Speech is indeed the fourth foot of Brahman, that foot 
shines with Agni as its light and warms. This deserves to be the 
v.v. of the sutra. 

Ramanuja cites the passage from the B.U. 

■^tsf^FRTTT •MM-'-lfd ?T 11 (B.U. 3-7-6) 

He who dwells in the fire, yet it is within the fire, whom the 
fire does not know, whose body the fire is, who controls the fire, 
from within, he is your self; the inner controller, the immortal. 

Ramanuja states that senseorgans together with their guiding 
divinities and the individual soul depend in all their doings on the 
will of the Highest person. To V.S. Ghate, this interpretation 
seems ‘rather farfetched.’ 1 

The second sutra is Mi u Mdi (2-4-15) 

Because the pranas are connected with the possessor of the 
pranas (i.e. the latter cannot cease to be the bhokta, we learn this) 
from sruti. 

Notwithstanding the divinities which guide the pranas, the 
individual soul with which the pranas are connected remains the 
bhokta, he is the possessor of the instruments of actions. The 
scriptures declare that the relation between the soul and the 
organs is that of master and servant. The scripture states 

7T atTcRT WT Wfi (C.U. 8-2-14) Where the sight has 
entered into the void, there is the person of the eye, the eye itself 
is the instrument of seeing. He who knows, let me smell this, he 
is the self, the nose is the instrument of smelling. 

The third sutra of the adhikarana is cRTT xj fr c^^ i cf i (2-4-16) 
And on account of the permanence of that (i.e. the embodied 
soul). The soul resides permanently in the body as the 
experiencer of pleasure and pain and the results of good and evil 
actions. 


1. Ghate V.S., The Vedanta, p. 104 
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Indriyadhikaranara (2-4-17 to 19) 

The adhikarana is comprised of three sutras viz. 

(i) $R4lfa (2-4-17) 

(ii) 'H^: I (2-4-18) 

(iii) TOTW^I (2-4-18) 


Now a doubt arises as to whether the other pranas are 
functions of the mukhya prana or different entities (tattvaniarani- 
Sankara) The purvapaksa maintains that they are mere functions 
on account of scriptural statement. 

^TTOt Ttf cl \JdW4 ^ (B.U. 1-5-21) 

Well, let us all assume his form, thereupon they all assumed his 
form. The sutra says that they are independent since they are 
separately mentioned in the scripture. lidWI'MNr! "SPlt TR: 
•h^R^iR ^fi (M.U. 2-1-5). From him is born breath, mind and all 
organs of sense. The lifebreath is not treated as a senseorgan. 
This difference of designation is appropriate only if there is a 
difference of being. If there were unity of being, it would be 
contradictory that the life-principle should sometimes be 
designated as a sense-organ and sometimes not. So the other 
lifebreaths are different entities from the chief vital breath. 

The second sutra is I (2-4-18). On account of the 

scriptural texts regarding difference. In the B.U. the organs are 
treated in one section % ^ I (B.U. 1-3-2). They indeed 

spoke to speech. In another section the vital breath is treated. 3T*t 
Rftrrt 3IFPg^: l (B.U. 1-5-3) Then they spoke to the breath into 
the mouth. 

The third sutra is i (2-4-19) And, on account of 

characteristic differences. Vital breath is different from the 
organs. 

The Kalpataru suggests that the last two sutras should form a 
separate adhikarana (t $$ srfRRt fePp) I 

Samjnamurtiklrptyadhikaranam (2-4-20 to 22). This is the 
last adhikarana of the last pada of the second adhyaya. If has 
three sutras viz. 


(i) '44^11^1 (2-4-20) 


(iii) TO: TO:. (2-4-22) 


1(2-4-21) 
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The first sutra is 'HWjfecjfdTg ftr^f^trc^TTcfl (2-4-20) But 
the fashioning of name and shape is the function of him who 
renders tripartite on account of the teaching. The question is 
raised whether the individual soul or the supreme Lord fashions 
names and shapes after the three elements have been created by 
the Lord. The scripture refers to the creation of elements. 

That divinity thought : Let me now enter those three 
divinities with this living self and let me then develop names and 
forms, let me make each of these three tripartite. 

So the doubt arises whether the shaping of the gross world 
after the elements have been created is done by the individual 
soul or the Supreme Lord. The sutra says that individual soul has 
not the power to make the gross world. 

The second sutra of the adhikarana is nmiR ■qfti 
I (2-4-21) Flesh and the rest are of earthly nature in 
accordance with the scriptural text and of the other two via. water 
and fire. 

Food in earth when assimilated by man becomes flesh, as the 
scripture states 31 tP#!cT cTF? 

WIHW-His l (C.U. 6-5-1) Food when eaten 

becomes threefold, its grossest portion becomes faeces, its middle 
portion flesh, its subtlest portion mind. 

But if all the gross elements contain the three fine elements, 
why do we have special names for earth, water, and fire? The 
answer is provided in the next and the last sutra of the adhyaya. 

d&K'Kt&K: | (2-4-22) But on account of 

distinctiveness, there is that designation, that designation. As the 
five elements are not found in equal proportion in each of the 
gross elements, they are named after that element which is found 
in a preponderant degree in their composition. 

The word is repeated to indicate the conclusion of the 
adhyaya. 












CHAPTER - 7 


THE VISAYAVAKYAS IN THE FIRST AND SECOND 


PADAS OF THE SADHANADHYAYA 


Herewith starts the third adhyaya which is traditionally 
designated as Sadhanadhyaya. It considers the means of attaining 
moksa. The first adhyaya deals with the nature of Brahman, the 
second clears the objections, refutes rival theories regarding the 
Ultimate Reality and now this adhyaya takes up the question of 
the means of realizing Brahman. 


In the first pada of the third adhyaya consideration of 
vairagya is as one of the means of attaining Brahman. However 
as vairagya is an attitude of the mind, it cannot be imposed from 
without by way of a command to be executed. It can be awakened 
in the heart of the seeker by creating a congenial climate. This is 
sought to be done in the opening pada by focussing attention on 
the state of jlva after death, its limitations and miseries of 
transmigatory life. Dr. Radhakrishnan thus summarizes ‘The first 
pada of this chapter explains the significance of the different 
texts, removes doubts and attempts to produce a sense of 
dispassion for the world by disclosing its imperfections.’ 1 


Tad antarapratipattyadhikaranam (3-1-1 to 7) 

The first adhikarana, according to Sankara, Ramanuja and 
other commentators, consists of seven sutras, whereas, according 
to Madhva, seven sutras form seven adhikaranas. 

The seven sutras are as follows : 


(i) d^JlfdHdl tsfd WfifciTb: JI^PlWIlwnHJ (3-1-1) 

(ii) 'iJWntfl (3-1-2) 

(iii) Winter I (3-1-3) 


(iv) (3-1-4) 

(v) w! tHduilRid I (3-1-5) 

(vi) 3T^dcdlfcfd wlct: I (3-1-6) 

(vii) ‘3T VHcqfarcflTlBn % I (3-1-7) 


1. Radhakrishnan, Brahmasutra p. 432 
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The first sutra is (3- 

1 -) (3-1-) In obtaining a different body the soul goes enveloped 
by subtle parts of the elements, as appears from question and 
explanation. 

The soul on departing from the body carries with it the sutble 
material elements, A passage from the C.U. is taken up for 
consideration. The question (prasna) here is 

W W^qiirdl^TT qqf^T I (C.U. 5-3-3) 

Do you know why in the fifth oblation water is called man? 
The answer is water is called person, as the soul departs 
enveloped by water. The explanation is given in the entire 
passage. Five oblations in the form s'raddha, soma, rain, food and 
semen are offered in five fires viz. the heavenly world, Parjanya, 
the earth, man and woman. It is concluded 

3 qqf%i (5-9-1) 

For this reason, water in the fifth oblation is called man. Thus 
the soul goes enveloped by water. 

Vijnanabhiksu takes up a different passage, one from the P.U. 
as meant here for consideration, He considers the fourth question 
from the P.U. 31*1 iN Tfafcrfi j im4: i T’ldAdRjH-^q qqfq i 

I d>d< trq I 4>ddcyd qqfqi diRqtJ 

UyfdgT 'td'dlfd I d*4 ^ sidl'd I q«lT Mh 4 'H<ld4l5'#rpqTCq rps^T; ^fqf 

PT: ^-K?ddd: ^d<Pd I irq f -q doHd Tt 

qqp^qqfrt | qq qfffa q JpTlfrf I q Wdfd I q I 
q t'Hcl I q <d)^idI qrfqq^l qi5q%| qtqqqqi q fqgsrqi qqiqd| 
3dftd1cT3«trt L.tpt f? cJGJT, TEWI, fltqT, WI, TTtRtdl, Tpqi, cfcgq, q^rf, 
fddMIrPT ' 3 PP: I "P ^5^ 3tT?qfq 3-iyfdBd I (P.U. 4-4) 

Then Gargya, the grandson of Surya, asked him ‘venerable 
Sir, what are they that sleep in this person? What are they that 
keep awake in him? What is the deity that sees the dreams? 
Whose is the happiness? In whom, pray, are all these 
established?’ To him then he said, ‘O Gargya, as all the rays of 
the setting sun become one in this circle of light and as they 
spread forth when he rises again and again, even so, does all this 
become one in the Supreme God, the mind. Therefore, in that 
state, the person hears not, sees not, smells not, tastes not, 
touches not, speaks not, takes not, rejoices not, emits not, moves 
not, 
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Then they say, he sleeps.... He verily is the seer, the doer the 
thinking self, the person. He becomes established in the supreme 
Undecaying self. 1 

Obiviously this cannot be the v.v. of the adhikarana as the 
topic of the adhikarana is not sleep, but the actual state of the soul 
on his departure as can be seen from the context of the 
adhikarana. If we regard vairagya or dispassion as the motive of 
the pada, then also, the passage chosen by Vijnanabhiksu, in no 
way, induces vairagya. The passage supplied by Vijnanabhiksu 
does not suit the trend of the pada. 

Further, even Vijnanabhiksu is not consistent in this matter. 
He does not pursue his line of thinking differing from other 
commentators. On the contrary, in the very next sutra, he falls in 
line with the other commentators, taking up the conclusion of the 
same passage from the C.U. quoted by the commentators like 
Sankara and others. 

But an objection can be raised in respect of the quoted 
passage. From the question and answer, it follows that the soul 
goes enveloped by water only. How then can the general 
statement be made that the soul goes enveloped by the subtle 
parts of all elements? This objection is sought to be removed in 
the next sutra (3-1-2) But on account of water 

consisting of three elements, the soul goes enveloped by all these 
elements and not merely by water, though water alone is 
mentioned on account of its preponderance. In water are found 
the other two elements fire and earth. Water is specifically 
mentioned on account of its preponderance and not because it is 
the only element. Ramanuja rightly quotes the C.U. to indicate 
the tripartite character of all the elements cIRTI 
(C.U. 6-3-3) Of those each one, tripartite, tripartite, to which 
Sankara refers by saying Wk, i This (C.U. 6- 

3-3) is undoubtedly the v.v. of the sutra. 

The third sutra is yi u Ndg (3-1-3) But on account of the going 
of the vital breaths. The scripture states that when a new body is 
obtained the pranas also go from the old body to the new one. 


1. Brahmasutrabhasyam by Vijnanabhiksu 
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cl^m^i UMTS-ic^mld 9TWpn*Ri T& UMI I (B.u. 4-4- 

2 ). 

When he departs, the vital air departs after him, and when the 
prana thus departs, all other organs depart after it. When they 
leave, they must have some base to go. So it is surmised that, the 
water and the other elements follow the soul and these form the 
basis for the organs. 

The fourth sutra of the adhikarana is 3P^ifcpifd9jclRfd %t 
'HiThcciiqj (3-1-4) If it be said that the lifebreaths and organs do not 
accompany the soul on account of the scriptural statements, as to 
entering into fire etc., we say that it is not so on account of 
metaphotical nature of those statements. A scriptural statement is 
kept in view here 

JjdWlfH ^IcT 3fF4T: I (B.U. 3-2-13) 

When the speech of the dead person enter into fire, breath 
into air etc. If this be the case, how are the organs to accompany 
the soul? the sutra replies that this is metaphorical. 

The fifth sutra of the adhikarana is R 

1 If it be said on account of non-mention of water in the 
first fire, we reply, they alone, on account of propriety. It may be 
objected that in the previously quoted passage of the C.U. 5-4-2, 
Sraddha is mentioned and not water. spgj I 

(C.U. 5-4-2) On that alter, the deities offer sraddha, Here nothing 
is said about water. The answer to this objection is that, here 
sraddha signifies water. Looking to the context also, s'raddha can 
signify water alone. The question is about water. How water in 
the fifth oblation can be called man? So the text would not refer 
to anything which is not water. So sraddha must necessarily mean 
water. Moreover, the Taittirlya Samhita states 3H5T cfj 3TN: i (Tait. 
Sam. 1-6-8-1) Sraddha, indeed is water. 

The sixth sutra of the adhikarana is 
TRftcT: I (3-1-6) If it be said on account of non-mention of water, we 
say not so, because, it is understood from the scriptures that the 
souls who perform sacrifices etc. alone go to heaven. Now a 
further doubt is raised. In the abovequoted passage from the C.U., 
there is a mention of water only, but no reference to the soul. 
How can then one say that the soul departs enveloped by water 
and is bom again as man? The passage from the C.U. states 3T«j ^ 














Vi§ayavakyas in 1st & Ilnd Padas of Sadhanadhyaya 177 

TTR i (C.U. 5-10-6) But they 

who living in a village practise sacrifices, works of public utility 
and alms, they go on the path of smoke. Now these same people 
are meant in the passage about the five fires also, as we conclude 
from the equality of scriptural statement in the passage 
^T: TRT ^crfdl (C.U. 5-4- 

2 ) 

In that fire the deities offer Sraddha, From that oblation rises 
the king Soma. 

The passage from the C.U. further states ^ TRT 
ci ^tQrRTf^T l (C.U. 5-10-4) That is the king Soma, that is the food of 
the gods; the gods do eat it. 

ff ^ #q 

wrf^Tl (B.U. 6-2-16) Having 
reached the moon, they become food and the deities feed on 
them, as one consumes the Soma with the words, ‘O (Soma) 
swell forth, and disappear.’ Now if according to these passages 
they are eaten by gods as by tigers, it is not possible that they 
should enjoy the fruit of their deeds, The following last sutra of 
the adhikarana replies to this objection. The sutra is < 4Trfj 
dicHRir^ltfSlT % <^1-4(d. (3-1-7) or the statement of the souls being 
the food of the gods is metaphorical on account of their not 
knowing the self, for- thus scripture shows. The sutra states that 
such statements are not to be taken literally. To say that the gods 
eat means they rejoice the performers of sacrifices. So this is the 
metaphorical sense. As the performers of the sacrifices do not 
know the self, their enjoyability by the gods is proper and 
metaphorical. 

Krtatyayadhikaranam (3-1-8 to 11) 

The adhikarana, according to Sankara and other 
commentators, except Madhva, consists of the following four 
sutras viz. 

(i) -qetrFFFi(3-1-8) 

(ii) WfTfctcT %(mdOTmf?T I (3-1-9) 

(iii) 3TR^4diP-lld %T (3-1-10) 

(iv) ^ 1(3-1-11) 
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Madhva has a slightly different arrangement. He splits the 
eighth sutra and takes ^ll as an independent sutra and 

allots adhikaranas to individual sutras separately. 

The first sutra of the adhikarana is 

^1 (3-1-8) According to sruti and smrti, when the 
karmans are exhausted, the soul descends in the same manner in 
which is ascended and (exactly) not so. The passage under 
consideration is from the C.U. 


(C.U. 5-10-5-7) Having 
stayed there as long as there is residue they return again that way 
as they come. 

Those whose conduct has been good obtain some good birth, 
the birth of a Brahman etc. Those whose conduct has been evil 
obtain the birth of a dog etc. This passage suggests that all the 
karman is exhausted and there is no residual karman. Besides it is 
reasobable to think that karman earned in one life as man is 
exhausted in the next life in the world of the moon. The sutra 
rejects the suggestion and points out that only that karman which 
gave the soul birth in heaven as god is exhausted and the 
remaining karman brings it back to earth. Otherwise it is difficult 
to explain the disparity between the new-borns’ shapes and 
circumstances. Moreover, it is not possible to exhaust in one life 
the entire karman of the previous life. The soul is born with 
residual karman. It descends by the same path by which it 
ascended and with a difference too. All the commentators agree 
to the passage discussed as being the v.v. and the interpretation of 
the sutra. The sutra clearly incorporates in its body the words 
■q«t?rT.of the passage. 


The second sutra is WIlf^fcT i (3-1-9) If 

it be said that a new birth is on account of goodness of conduct, it 
is not so for Karsnajini thinks, that the word carana is intended to 
signify the remainder of works. The sutra quotes an opinion of 
Karsnajini. If it be said that conduct and not residual karman 
determines the new birth, the sutra denies the view. The word 
conduct is used in the sense of residual karman. The sutra 
continues the discussion of the passage quoted in the previous 
sutra. 
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The third sutra is cR^Tc3Tc(l (3-1-10) If it be 

said that the s'ruti dealing with carana will serve no purpose, (we 
reply that) it is not so, on account of the dependence of works on 
that conduct. Good conduct determines karman and is therefore 
not purposeless. The Vedas do not purify one who is devoid of 
good conduct 3TTdR?H ^ ^T: i (Vasistha smrti 6-3) But as 

work is the cause of new births, we need not assume that conduct 
is the cause. 

The fourth sutra is ^d^d I (3-1-11) But the 

conduct means only good and evil works, thus thinks Badari. 
According to Biidari, the word carana signify both good and bad 
deeds. So the residual karman is the determining cause of a new 
birth on earth. 


Anistadikaryadhikaranam (3-1-12 to 21) 

This adhikarana, according to Sankara, has the following ten 
sutras viz. 

(i) ^fH^iRchiRuiiLilM xt sjcp^i (3-1-12) 

(ii) (3-1-13) 

(iii) TRTf^f (3-1-14) 

(iv) 3Tft (3-1-15) 

(v) cMfq ^ dWKdfota: I (3-1 -16) 

(vi) fsraidtfuiiRIcl $J Jl^idrdl^l (3-1-17) 

(vii) H cRfft cfSlfacW: I (3-1-18) 

(viii) wftsfo ^ cTl% I (3-1 -19) 

(ix) I (3-1-20) 

(x) ^dta^KIcRte: WfildWW I (3-1-21) 


Regarding the general import of the sutras, Sankara and 
Ramanuja agree but their arrangement is different. Sankara 
considers the first sutra of the adhikarana as presenting the 
pQrvapaksa and the rest are siddhantasutras. Ramanuja regards 
sutras 12-16 as stating the purvapaksa and the remaining as 
siddhanta sutras. Madhva regards sutras 12-14 as forming one 
adhikarana, 15, 16 and 17 as forming three separate adhikaranas 
and the rest 18-21 as one adhikarana. Vallabha regards sutras 12- 
16 as forming one adhikarana and with the sutra 17 begins a new 
adhikarana. Nimbarka follows Ramanuja. 
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Hitherto it has been established that Istadikarins go to the 
world of man. Now what about those who have not performed 
good works and sacrifices? According to Sankara, the first sutra 
is of purvapaksa. According to purvapaksa, even those who do 
not perform good works in life go upto the world of moon as 
stated in the Upanisad 4 3 4 

u-ctsPd l (Kau. U. 1-2) All those who depart from this world go to 
the moon. Hence all creatures must be supposed to resort to the 
moon. 

The second sutra negatives the position, and states the 
siddhanta. The sutra is '*iwr cKqi hi<1 513 < 15 1 ^TRfi (3-1- 

13) But of others (i.e. those who have not performed sacrifices) 
after having experienced the fruits of their actions in the abode of 
Yama, ascent and descent take place as such a course is declared 
by the scripture. The sutra rejects the suggestion made in the 
previous sutra. Evil-doers do not go to heaven, they go to the 
world of Yama, where they experience the results of their actions 
and then descend again to the earth. Scripture states ^ TtNTFT: 
■SffcPITft cflcT UHia-ci 3F4 RPFt -qT *TRl ^ 

^h4^I4NSIcI 'RI (Katha U. 2-6) The other world never rises before 
the eyes of the careless child, deluded by the delusion of wealth. 
This is the world, he thinks, there is no other, thus he falls again 
and again under my sway. According to Sankara, this is a 
siddhanta sutra. Tu of the sutra refutes the primafacie view. 

Dr. Ghate writes, Sankara has to understand the descent to 
Yama’s world and ascent therefrom to this world which seems a 
bit farfetched especially when the question is regarding the ascent 
to and descent from the moon.’ 1 Dr. Ghate seems to have 
misunderstood the position stated by Sankara. This is not 
warranted by Satikarabhasya where he clearly says qiHhicHl 

l Having experienced the tortures of 
Yamaloka, again he descends to this very world. 

The descent of the anistadikarins is from the world of Yama 
to this world. 2 

The next sutra is wR) (3-1-14) The smrtis also declare 
this. That evil works are requited in Yama’s world is declared by 


1. Ghate V.S., Vedanta, p. 107 

2. Sharma B.N.K., Vol. II p. 418 
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Manu, Vyasa and others. Ramanuja quotes from the Visnupurana. 
^ -5RT 'iMdPbd. (V.P. 3-7-5). O revered one, all 

these come under the sway of Yama indeed. 

The fourth sutra is xj ith (3-1-15) Moreover, there are 
seven hells. There are seven hells mentioned in the puranas to 
which the evil-doers go to experience the results of their evil 
deeds. 

The fifth sutra is c^rfq ^ -dgdNKKfdto: I (3-1-16) And on 
account of this activity there also, there is no contradiction. An 
objection may be raised that in different hells there are different 
persons like Citragupta and others in control. This is negatived by 
the sutra by stating that even these different controllers are 
directed by Yama. 

The next sutra is idSJi«*4>J?lR[ci g 3J=hdcdldj (3-1-17) But the 
reference is to the two roads of knowledge and work, this we 
understand on account of their being the subject under discussion. 
The scriptural passage states 'cbcRui -q q pj'imD 

cfost q 

I (C.U. 5-10-8) On neither of these two ways are those small 
creatures continually returning of whom it may be said, live and 
die. Theirs is a third place. Therefore the world never becomes 
full. The evil doers go to this third place. The Kau.U. text that all 
go to the world of moon refers only to those who have performed 
good deeds and not to evil-doers. 

The next sutra is rjclft crofter^: I (3-1-18) 

Not in the case of the third place for so it is seen. If it be said 
that all must go to the moon for the purpose of obtaining a new 
body to complete the fire-oblations that cause the new birth, the 
sutra says that this specification does not apply to evil-doers, who 
are born irrespective of the oblations. 

The next sutra is wftsft ^ cTf%l (3-1-19) And it is moreover 
declared by Smrti and also heard of in the world. Cases of birth, 
without the completion of the five oblations are recorded. The 
bodies of some specially meritorious persons like Draupadi, Slta 
are formed independently of the fifth oblation. 

The next sutra is i (3-1-20) Also, on account of 

observation. The rule about five oblations is not universal. There 
are four forms of life viz. viviparous fTTP^), oviparous (snrg^ 
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springing from moisture (■W'4), and plant-life The last 

two are bom without any mating and there is no fifth oblation in 
their case. 

Ramanuja takes the word <^HiqJn the sense of scriptures. He 
quotes the C.U. ffai tdHti 

(C.U. 6-3-1) Of those indeed, of these beings, there 
are three seeds only, bom of the egg, born of the living j!va, born 
of the earth. In view of the next sutra considering the C.U. 
passage, it is better to take it here in the sense of scriptures. 

The last sutra of the adhikarana is (3- 

1-21) The third term plant-life includes that which springs from 
moisture, C.U. speaks only of three modes of origin, 

(C.U. 6-3-1) Born of the egg, bom of the living Jiva, 
born of the earth. How then can it be maintained that there are 
four forms of life? The answer is provided in the sutra. That 
which springs from moisture is included in plant-life, since they 
both germinate, one from the earth, and the other from water. 

Thus sinners do not go to the world of the moon. 

Thus it will be observed that the adhikarana’s topic of 
discussion is the posthumous state of the anistadikarin and hence, 
relevant passages from the scriptures form the v.v.s of the 
individual sutras. 

Sabhavyapattyadhikaranam (3-1-22) 

The adhikarana has a sole sutra (3-1-22) The 

soul when descending from the moon attains similarity of nature 
with them (i.e. ether, air and the rest) that alone being reasonable. 

There is a passage from the C.U. 3T«)?PT3T£3R 

■qgfrl M wfftl (C.U. 5-10-5) They return again the way 
they came, to the ether, from ether to the air. Then the sacrificer 
having become air becomes smoke, having become smoke, he 
becomes mist, having become mist, he becomes a cloud, having 
become a cloud, he rains down. The doubt is raised whether these 
souls attain identity of nature or likeness or similarity of nature. It 
cannot be the former, a thing cannot become one of a different 
nature. The first sutra is (3-1-24) The 

descending souls enter into plants etc. occupied by other souls as 
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in the previous cases, on account of scriptural declaration. C.U. 
further states 

ct f? TIM ffet I (C.U. 5-10-6) 

Then they are born as rice and com, herbs and trees, 
sesamum and beans. Here the question is whether the souls to 
which the residue of works clings really pass over into different 
species of those immovable things and enjoy their pleasures and 
pains or they enter merely into a state of conjunction with the 
bodies of their plants which are inhabited by other different souls. 
The sutra says that the word ‘born’ implies mere connection with 
these plants. They (souls) enter these plants independently of 
their karma and while there, tney do not experience the results of 
their actions. 

The second sutra is (3-1-25) If it be said 

that sacrifical work is, to some extent, impure because it involves 
injury to animals and so souls who have committed such evil 
deeds may be born as herbs etc. passage means is that the souls 
attain similarity of nature. If the souls become identified with 
ether, they could no longer descend through air etc. 

Naticiradhikaranam (3-1-23) 

The adhikarana has only one sutra (3-1-23) 

The soul passes through the stages of descent in a not very long 
time on account of the special statement. The descent through 
different states takes place quickly 3 lag ^iHqWcKHj (C.U. 5- 
10-6) From thence the escape is beset with more pain. This 
statement implies that the escape from the previous states was 
comparatively easy and pleasant, that is to say quick, because it is 
not proper to talk of any kind of enjoyment in the absence of a 
gross body. 

Anyadhi$thitadhikaranam (3-1-24) The last adhikarana has 
the following four sutras : 

(i) 3RTTftJ%^ 44d<facHNktJ (3-1-24) 

(ii) atjgsifofa (3-1-25) 

(iii) ^cT: fw#n)58ti (3-1-26) 

(iv) 3ft: (3-1-27) 

The sutra refutes this view on the ground that the scripture is 
our authority for determining what is right and what is wrong. If 
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it be argued that the scripture also states that we should not hurt 
any creature, it is said in answer that that is a general rule and 
other scriptural injunctions give the exceptions. So the souls 
descending from the moon are not born as plants but are only 
associated with them. 

The third sutra is Tel: faRPTlss-Ti (3-1-26) After that the 
connection with, him who performs the act of generation. C.U. 
further states R R tjcf i (5-10-6) For 

whoever eats the food, whoever performs the act of generation, 
that again he becomes. Here the soul’s ‘becoming’ he who 
performs the act of generation cannot be taken in its literal sense, 
for a person becomes capable of generation only a long time after 
his birth i.e. when he reaches an age of puberty. Hence, we must 
interpret the passage to mean only that the soul enters into 
conjunction with one who performs the act of generation as the 
soul’s becoming plant is simply entering into conjunction with a 
plant. 

The last sutra of the adhikarana and pada is ^TR: vitUqj (3-1- 
27) From the womb, the new body. Till now, it was only 
conjunction with successive states. Only after reaching the womb, 
there is the body by those with the residue of karman. Therefore 
prior to it, it is only a conjunction. 

Thus it will be noticed that, the first pada of the third adhyaya 
deals with the state or states of transmigatory soul and hence, 
there is not much scope for any controversy among the 
commentators regarding the v.v.s. Some of the scriptural 
statements are quoted and they serve as v.v.s and an attempt of 
reconciling these statements is made. But these are eschatological 
speculations, having not much of a bearing on the core of the 
philosophical positions. 

Second pada (3-2-1 to 41) 

Sandhyadhikaranam (3-2-1 to 6) 

With this adhikarana, the second pada begins. After having 
described the course of the transmigratory soul in the first pada of 
the third adhyaya, the sutrakara now proceeds to discuss the 
nature of the different states such as dreaming and sleeping of the 
soul. 

The first adhikarana has the following six sutras. 
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(i) % i (3-2-1) 

(ii) frqfali l (3-2-2) 

(iii) MNIHN g ddoF^HHfaodTbW^McdldJ (3-2-3) 

(iv) ft ^ rife: I (3-2-4) 

(v) Tafh^iHrg fd-Tif%ci <FTt uf 4 cRifd444ii (3-2-5) 

(vi) <$4|J||gl #5ft I (3-2-7) 

The first sutra of the adhikaranas "gfew ft I (3-2-1) In 
the intermediate state between waking and deep sleep there is 
creation because the scripture says so. Sankara, Ramanuja, 
Vailabha and other commentators, though differing in their 
interpretations, take the first two sutras as stating the primafacie 
view. Their v.v. is also identical and Madhva also agrees as to the 
v.v. being from the B.U. in which the word FF«4 occurs. cTFt Ft 
T2cTF7 TJFTR cTPT ^ TRTPT I F=f F*Tlt 'FFRt ^ TCcfop F*tFI^ 

TRZt ejetfd fdgtt 

M't.dldi'tsiFra I (B.U. 4-3-9, 10) Verily there are just two states of 
this person this world and the state of being in the other world. 
There is an intermediate third state, that of being in sleep 
(dream). By standing in this intermediate state one sees both 
these states, of being in this world and of being in the other 
world. 

The opponent states that the dreamstate is just as real as the 
waking state. 

This sutra has got a very clear-cut v.v. as the sutra itself 
incorporates a word (*F£4) from the passage intended to be the 
v.v. 

The purvapaksa continues in the second sutra 

Pmfdk l (3-2-2) And some schools state the self to 

be the shaper, sons and so on. Reference is to the passage from 
the Katha U. ^ Tjfrj FFTft FFF FTR ^ ftfwi: l ^ ^ 
d^ltjd^el I df&evltFT: ftlcTT: d^dlc^fd I (Katha U. 5-8) 

He, the person, who is awake in us while we are asleep, 
shaping one lovely thing after another. That indeed is the Bright, 
that Brahman, that alone is called the Immortal. All worlds are 
contained in it and no one goes beyond. So the pGrvapaksa 
contends, as in the case of the waking state, even in dreams the 
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Lord is the creator. So the world of dreams is real like the 
empirical world. 

As noted above, for Ramanuja and Vallabha the first two 
sutras form the purvapaksa while for Madhva, they are the part of 
the siddhanta and the relevant purvapaksa can as well be put up 
from outside the sutras.’ 1 

The third sutra is MNHft cj i^ i (3-2-3) 

But the dreamworld is mere appearance on account of its nature 
not being manifest with the totality of attributes of the waking 
state. The sutra merely makes a logical statement and hence, 
there is no v.v. though the commentators differ among 
themselves as to the interpretation of the word and the 

sutra as well. 2 

The fourth sutra is ft ^ rife: I (3-2-4) The 

dream is indicative of the future according to sruti, those who are 
versed in that also declare so. 

Vallabha paraphrases the word as 

I Dream is indicative of the good and bad results. There is a 
s'rutipassage to this effect. 

iRT <*1*4^ fepf qj^ft | 

FPjfft 11 (C.U. 5-2-9) 

When a man engaged to undertake a desirable work, happens 
to see a woman in his dreams, he may infer success from that 
dream-vision. 

The fifth sutra is TtlfM^THTg ft<1 fed rftt ?TPT I (3-2-5) 

But by meditation on the Highest, that which is hidden for it is 
from Him, result the soul’s bondage and release. srftl^lFi meaning 
meditation is an extension of the meaning reflecting in which 
sense, the word aifaszTFl was used in the sutra 

I (2-3-13) If this extension of the meaning is consistent, 
then, the aifa^TFT may also mean ‘will’. Then the sutra may be 
translated with a little more clarity added. But by the will of the 
Highest that which remains hidden, for it is from Him, result the 
soul’s bondage and release. If this is acceptable, then, Sankara’s 
v.v. should become acceptable. Sankara cites from the S.U. 


1. Sharma B.N.K., Vol. Ill, p. 36 

2. Vide Ghate V.S., Vedanta, p. 111 
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inr^I ^ Tn^TVINSlfH: I 

fa4ig4 i i (S.U. 1-11) 

By knowing God, there is a falling off of all fetters, when the 
sufferings are destroyed, there is cessation of birth and death. By 
meditating (reflecting) on Him there is the third state, on the 
dissolution of the body, universal lordship, being alone, his desire 
is fulfilled. 

It is also worthnoting that, the word (which is a part of the 
sutra) also occurs in the previous verse of the S.U. 

TT: ifr -qo&: | 

What is perishable is the pradhana. What is immortal and 
imperishable is Hara (the Lord). Over both the perishable and the 
soul the one God rules. By meditating on Him, by uniting with 
Him, by reflecting on His being more and more, there is complete 
cessation from the illusion of the world. 

Another remarkable feature of this verse is that the word RFtl 
occurs in this verse which forms a part (hwihi^m) of the sutra 3-2- 
5. So considering all these factors the S.U. 1-10,11 should form 
the v.v. of this sQtra. It is rather strange that the commentators 
like Ramanuja and Vallabha have interpreted the sutra in the 
manner of Sankara 1 , but they have refrained from citing the S.U. 
passage or any other passage for that matter as a v.v. 

Madhva takes this sutra as a separate adhikarana, stating that 
the world of dreams is made to disappear also through the will of 
the Supreme Being. I Baladeva says 

that the dream objects are withdrawn by the wish of the lord 
alone. ‘He who can cause the bondage and release of the soul, can 
easily bring about the dream and its withdrawl for the soul.’ 2 

The sixth sutra is ^‘ihngi TTtsfti (3-2-6) Or that the 
concealment of the soul’s powers also results from its connection 
with the body. Though the soul is not different from the Lord, its 


1. (i) 3T^t 'dldt-4 IdtlfedHj Sribhasya by 

Ramanuja, (ii) d**llglWV«*9^l 'dld'W fdTt'HR: | 

2. The Vedantasutras of Badarayana with the commentary of Baladeva, 
Tr. by Rai Bahadur Srisachandra Vasu. 
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powers remain hidden because of limiting adjuncts such as 
connection with the body. 

Tadabhavadhikaranam (3-2-7, 8) 

This adhikarana consists of the two sutras viz. 

(i) cT^TRt d-^rklcHpl ^11(3-1-7) 

(ii) 3TcT: wNTSTRcf; (3-2-8) 

The first sutra is rT^TR! TTWJ d^rkicnPi (3-2-7) The 
absence of that i.e. of dreams takes place in the nadls and in the 
self, according to scripture. The self in dreamless sleep is said 
variously to reside in the arteries (nadls) pericardium (puritat) 
and in Brahman. The question is whether these places are 
naturally exclusive or not. Purvapaksa maintains that any one of 
them is to be accepted as the resort of the self in sleep. The sutra 
holds that the places enumerated are not alternatives but stand in 
mutual relation and refer to one place only. It is said at one place 
dcHde^H: 77W: TT5TFTR: 7WT ^ tRT TTShj "gwi (C.U. 

8-6-3) 

When a man is asleep, reposing and at perfect rest, so that he 
sees no dreams, then he has entered into those nadis. Then at 
another place cllft: ^1(2-1-19) 

Through them he moves and rests in the pericardium 
(puritat). Still at another place it is said 

l (B.U. 2-1-17) That ether which is within the 
heart, in that he reposes. An another place, STIddlcHHl TiMRqqrbl ^ 
cfili f^TER ^ HlA-RTfl (B.U. 4-3-21) 

Embraced by the Highest Self, he knows nothing that is 
without, nothing that is within. So there are more than one 
alternative. But these all alternatives stand in mutual relation, and 
refer to one place only. If we accept one of them, then the authors 
of the Veda suffer, for the acceptance of one means the denial of 
the other. So the statements should be combined, in this way. The 
soul gives through the nerves to the region of the heart and there 
rests in Brahman. 

The second sutra of the adhikarana is ^Ict: 3rat^T5W^i (3-2-8) 
Hence the awaking from that (viz. Brahman) Scriptures refer to 
the awaking from the self 

o^T>-cK-r4c)H^d^Hic;icMH: WIT: I (B.U. 2-1-20) As small sparks 
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come forth from fire, thus all pranas come from that self. TRT 
3TFF3 q f% (C.U. 6-10-2) When they have come 

from the True, they clo not know that they have come back from 
the True. 

If there were optional places to which the soul might resort in 
deep sleep, scriptures would teach us that it awakes sometimes 
from the nadls sometines from the pericardium, sometines from 
the self. 

Karnianusmrtis'abdavidhyadhikaranara (3-2-9) 

Sankara, Ramanuja and Madhva accept an independent 
adhikarana made up of only this one sutra. The sutra is 73 cj 
I (3-2-9) 

But the same soul (returns from Brahman of deep sleep) on 
account of work, remembrance, scriptural authority, and 
injunction. The sutra presents some reasoning based on sound 
common sense. There is a scriptural authority to strengthen the 
reasoning. cT IF fotfl "3T <^<*1 <=t<i$) qTkl "gr cjj ^rt 

(C.U. 6-9-3) Whatever these creatures 
are here, whether a lion, or a wolf or a boar or a worm or a midge 
or a gnat or a mosquito that they become again and again. 

Mugdhcrdhasampattyadhikaranam (3-2-10) 

This adhikarana also consists of one sutra only i.e. 

sR^Nlcfl (3-2-10) In the swooning person, there is 
half-attainment, on account of this remaining as the only possible 
hypothesis. 

The sutra deals with the swooning. According to B.N.K. 
Sharma,... commentators are fighting shy of accepting the 
ardhasampatti of the jiva in Brahman in the state of swoon 
expressly taught by the sutrakara in its literal sense and are trying 
to find ways and means of explaining it away as it suits their 
fancy.’ 1 

Ubhayalihgadhikaranam (3-2-11 to 21) 

Now we come to deal with that part which has elicited 
different opinions and interpretations from the commentators and 
scholars alike. While on the one hand P.M. Modi regards this 


1. Sharma B.N.K., Vol. Ill, p. 87 
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portion as the ‘most important portion of the Brahmasutra’ 1 
Belvalkar suspects this portion as an ‘interpolation’. 2 And on 
account of the variety of interpretations, Thibaut is constrained to 
remark ‘whoever commentators we follow, we greatly miss 
coherence and strictness of reasoning and it is thus by no means 
improbable that the section is one of those-perhaps not few in 
number- in which both interpreters had less regard to the literal 
sense of the words and to tradition than their desire of forcing 
Badarayana’s sutras to bear testimony to the truth of their own 
philosophic theories’ 3 

Moreover, the distribution of the sutras is also not uniform 
among the commentators, According to Sankara, the sutras from 
3-2-11 to 21 form one adhikarana while Ramanuja has the 
adhikarana formed of 3-2-11 to 25 and Madhava divided the 
sutras 11-21 into five adhikaranas. A modem scholar P.M. Modi 
feels that the sutras 11-19 form one adhikarana. 

As Sankara himself informs us, some predecessor of Sankara 
divided the sutra into two adhikaranas one from 11 to 14 and the 
other from 15 to 21. According to Vallabha sutras, 11 to 13 
constitute one adhikarana, 14 to 18 another, and 19 to 22 a third 


one. 


Ubhayalingadhikarana consists of the following sutras viz. 

(i) q ^sjFFTTSfq TR& % I (3-2-11) 

(ii) qr (3-2-12) 

(iii) 3rfq^t% I (3-2-13) 

(iv) 3HFvMe|«fr % (3-2-14) 

(v) jicbufieixxntqsqf^i (3-2-15) 

(vi) rn ^ d'-HMHJ (3-2-16) 

(vii) ^?fafcT ^l*it wftl (3-2-17) 

(viii) ara q4«wRckJJ (3-2-18) 

(ix) ^ cTSTTcc^i (3-2-19) 



I (3-2-20) 


(xi)^HT^tl (3-2-21) 


1. Modi P.M., A Critique of the Brahmasutra, Part II, Introduction, p. 4 

2. Belvalkar S.K., Basu Mallik Lectures on Vedanta, p.144 

3. Thibaut George, Vedanta Sutras Part I, Introduction p. XCVI 
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The first sutra of the adhikarana is H ^Maisfq 

H (3-2-11) 

Not an account of difference of place, also two fold 
characteristics can belong to the Highest for everywhere 
(scripture teaches it to be without any difference). According to 
Sankara, this sutra declares that the twofold characteristics of 
Brahman being savisesa and nirvisesa cannot belong to the 
Highest Brahman for all passages describing the nature of 
Brahman declare it to be devoid of all distinctive qualities. In the 
sruti texts, we find passages referring to the qualified Brahman 
■Hcj'hW: I (C.U. 3-14-2) and unqualified 

Brahman (C.U.3-8-8) too. The sutras say 

that both these cannot be predicated of one and the same reality 
which cannot have two contradictory natures at the same time as 
it is opposed to experience. So of the two aspects of Brahman, we 
have to accept one viz. the non-qualified Brahman. The other 
description of Brahman is only for the sake of upasana or worship 
and it is not its real nature. 

Ramanuja would interpret the sutra in this way ‘not an 
account of place, even if there is any imperfection, in the Highest, 
for everywhere it is described as having two fold characteristics. 
Brahman has two fold nature, freedom from imperfections and 
possession of all auspicious qualities. 

Sankara, Ramanuja and Vallabha interpret sthanatah as 
belonging to different places like earth etc. while Madhava 
interprets the word sthanatah as waking, dreaming and susupti 
states described in the Mandukyopanisad. 

Thibaut observes, ‘The wording of the sutra is so eminently 
concise and vague that I find it impossible to decide which of the 
two commentators (i.e. Sankara and Ramanuja) if indeed either is 
to be accepted as a trustworthy guide, regarding the sense of 
some sutras, Sankara’s explanation seems to deserve preference, 
in case of others, Ramanuja seems to keep closer to the text.’ 

P.M. Modi seems to be concurring with Madhva when he 
interprets sthana as states such as ^hiRci, 4<ih and 
Accordingly his v.v. will be the passage referring to these sthanas 
from the Mandukyopanisad. 
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vdH l Rdg gJFft W: TTHT^ 7 TT^Rf%%13: WT: 

■qr^: I 

3n^T: yfafath'yqMBI fgcfrq: -qp?: I 

^ 33m i wra wi -q^qfrT do^HHj TpprcstH 

tt^T^cT: q^TER WWt --Idl^tsl: yi^dP-WK: I (Ma.U. 1- 

3-, 4, 5) 

The first quarter is Vaisvanara whose sphere of activity is the 
waking state who cognises external objects, who has seven limbs 
and ninteen mouths and who enjoys gross material objects. 

The second quarter is taijas whose sphere of activity is the 
dreamstate, who cognnises internal objects, who has seven limbs, 
and ninteen mouths, and who enjoys the subtle objects. 

Where one, being fast asleep, does not desire any desire 
whatsoever, and does not see any dream whatsoever, that is deep 
sleep. The third quarter is prajna, whose sphere of activity is the 
state of deep sleep, who has become one, who is verily, a mass of 
cognition, who is full of bliss, and who enjoys bliss, whose face 
is thought. 

P.M. Modi observes, ‘If we interpret the word sthana in this 
sense, we have not to suspect this discussion of the supreme self 
to be an interpolation because we can then, say that pada II of 
adhyaya III deals with the states of the individual soul and those 
of the supreme soul.’ 1 

It is difficult to take any side. The crux of the problem is the 
word sthana. Sankara and others interpret the word sthana in the 
sense of prthivi and such places. Of course, Sankara seems to 
have spoiled his case by adding the word Upadhi which, in fact, 
is not hinted at, in the sutra. 

Yaska, a niruktakara, has divided the gods according to their 
connection with the places, and it would not be wrong to surmise 
that the sutrakara might be having this division in mind when he 
says sthanatah. This surmise stands further corroborated by the 
sutrakara’s division of Brahman into rupavat and arupavat, in this 
very adhikarana. However, it should be mentioned in fairness that 
P.M. Modi has come to the opposite conclusion with the same 
data before him. He avers, ‘In taking Brahman as possessed of 


1. Modi P.M., The Critique of the Brahmastitra, Part I, p. 3 
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these two aspects arupavat or apurusavidha and rupavat or 
purusavidha the sutrakara seems to us to adopt or to follow a once 
- prevalent - Vedanta tradition, which had already adopted the 
same attitude regarding the nature or aspects of Brahman as was 
done by Yaska in respect of the nature or aspects of the devatas 
of the Rgveda. Our interpretation of the sutra and the conclusion 
about the sutrakara’s view regarding the nature of Brahman 
arrived at by us differ widely from the same propounded by 
Sankara, his predecessors and his followers. It is very likely that a 
doubt may be raised against our view on the ground that it is not 
corroborated by any Vcdantic tradition. We in reply submit that 
Yaska’s view about the nature of deities supplies the source of 
the sutrakara’s view about Brahman. Yaska also believed that it is 
one Atman only who is praised in various ways. In any case, the 
sutrakara’s view and that of Yaska are strikingly similar and 
therefore, deserve to be compared with each other for the 
historical development of the former’s doctrine.’ 1 

Yaska divides the gods according to their connection with the 
places. Similary the word sthana should be interpreted. But it 
would be seen from the above somewhat long quotation, that 
P.M. Modi comes to a different conclusion. 

Moreover, it is also noteworthy that Belvalkar though opining 
that the sutra can only be interpreted in the manner of Sankara’ 2 
the meaning of the word sthana, according to him, is to be 
understood in conformity with the context of the Upanisadic 
passage which is selected for discussion in the present and the 
preceeding adhikaranas and which seems to speak of the states of 
dreaming, sound-sleep and waking as three sthanas of the soul.’ 3 

Is not the learned scholar contradicting himself or 
ambivalent? 

However, looking at the general drift of the sutras and 
keeping in view the context of the immediately preceeding sutras, 
it seems very likely that the meaning of the word sthana is the 
state as discussed in the Mandukya Upanisad. So the v.v. of the 


1. Modi P.M., The Critique of the Brahmasiilra Part I, pp. 13-14 

2. Belvalkar S.K., Basu Mallik Lectures on Vedanta, p. 29 

3. Ibid p. 165 
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sutras will be as quoted earlier, the passages 3,4, and 5 of the 
Ma.U. 

The second sutra of the adhikarana is ^ 'Mcdfcfd %? 
yrd'tiHdsxHi^l (3-2-12) If it be said that it is not so on account of 
difference (taught in the scripture) we reply not so, because with 
respect to each such form the scripture declares the opposite of 
that. Ramanuja omits na at the beginning and reads, ‘If it be said 
‘On account of difference’ we say it is not so, because with 
reference to each the text says what is not, that.’ Belvalkar 
observes, ‘In sutra 12, it seems clear that ‘atat’ should mean 
‘abheda.’ Ramanuja and Nimbarka get the sense desired by them 
only by omitting the word ‘na’ in the sutra.’ 1 

The third sutra of the adhikarana is srfq, (3-2-13) 

Some also teach thus. Sankara explains that some Sakhas or 
recensions of the Vedas teach that the manifoldness is not true for 
they denigrate those who see difference % diHlRd 

TJ V ?? TPlfdll (K.U. 4-11) 

According to Ramanuja this sutra states the objection. The 
connection with one and the same body is for the individual soul 
a source of disadvantage while for the Highest Brahman, it is an 
additional glory in so far as it manifests Him as a Lord and ruler. 
And he quotes from the M.U. 

IT WFTT wi ■qy I 

cl4k-H: Ih'-McI (M.U. 3-1-1) 

Two birds, companions (who are) always united cling to the 
self same tree. Of these two, the one eats the sweet fruit and the 
other looks on without eating. 

According to P.M. Modi, the reference is ‘probably’ to S.U. 
^cT: ^fd4cdl^ fcfSfrfll 

TT^R RTR Wi 



HRcd-d^: TI || 


Tt tfo tit 1 xl dRlRd %T rTBTflR xprq Tj^TRgil 


1. Belvalkar S.K., Basu Mallik Lectures on Vedanta,.p. 165 

































Visayavakyas in 1st & Ilnd Padas of Sadhanadhyaya 


195 


■qwr nsfon... i 

On every side, it has a hand and a foot, on every side an eye, 
a head and a face. It has an ear everywhere. It stands 
encompassing all in the world. Reflecting the qualities of all the 
senses and yet devoid of all the senses, it is the Lord and ruler, it 
is the great refuge of all. Without foot or hand, (yet) swift and 
grasp ; ng, he sees without eyes, he hears without ear. He knows 
whatever is to be known, of him there is none who knows. They 
call him ‘the Primeval, the Supreme Person. Subtler than the 
subtle. Greater than the great... 

According to P.M. Modi, the s'rutis quoted by Sankara are out 
of place here. 1 

The fourth sutra of the adhikarana is % cTOTHccucfi 

(3-2-15) For Brahman is merely devoid of form, on account of his 
being the main purport of scripture. 

Since some texts represent Brahman as having form and 
others as without form, how can one assert that Brahman is 
without form. The sutra gives the answer. Brahman is formless. 
For if it had form, the texts which teach it as being without form 
would become purposeless. Those which deal with Brahman as 
having form are meant for meditation : Upasanavidhi-pradhanani. 

Ramanuja points out that though Brahman enters into bodies, 
human and divine, it is itself without form and is therefore not 
subject to karman, which is so in the case of individual soul’s 
embodiedness. 

Belvalkar considers Ramanuja’s way of explaining the sutra 
as ‘altogether unsatisfactory.’ He proposes to interpret these three 
sutras in such a way that sutrakara would agree in admitting both 
the savis'esa and the nirvis'esa aspects of Brahman, assigning the 
palm of superiority to the nirvisesa Brahman. Belvalkar further 
observes, 

‘The rupavat or qualitative description of the Highest Self 
whereever it occurs is subordinate to the arupa or negative 
description which is the primary intention of the sruti... 2 


1. Modi P.R., A Critique of the Brahmasutra, Part I, pp. 10-11 

2. Belvalkar S.K., Basil Mallik lectures on Vedanta, p. 165. Further in a 
footnote he adds, ‘If arupavat is understood as predicated of 
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The fifth sutra of the adhikarana is (3-2-15) 

And as light assumes forms by its contact with objects having 
forms, so does Brahman, because the texts ascribing form to 
Brahman are not without meaning. This sutra makes a point with 
the help of an illustration, and hence, it need not have a v.v. 

The sixth sutra of the adhikarana is (3-2-16) 

And the scripture declares, Brahman consists of that intelligence 
only. Sankara quotes from the B.U. to point out 
vilaksanarupantara rahitam nirvisesam Brahma. 

"H ^^rT15^Frrrr5^T?I: TtFRR TJ^R SRSWcBTSR^ITIS^J: 

fRR: WRERT^I (B.U. 4-5-13) 

As a mass of salt is without inside, without outside, is 
altogether a mass of taste, even so verily is this self without 
inside, without outside, altogether a mass of intelligence only. 
Having arisen out of these elements, the self vanishes again in 
them. When he has departed there is no more consciousness. 

Ramanuja interprets this sutra to mean that the text says ‘so 
much only’, that Brahman has light for its essential nature. This 
does not negative the other attributes of Brahman as omniscience 
being the cause of the world and so on. To V.S. Ghate, the 
meaning of tanmatra, given by Ramanuja is ‘rather unfamilar the 
meaning given by Sankara being no doubt, the more usual one’ * 1 

To P.M. Modi, the sutra, in the context of the previous sutra, 
refers to, Brahman to be light only and hence the sruti would be 
3TRT) (B.U. 4-4-7) Or this prana 

without any body, immortal is the very Brahman, light only or the 
sruti in question may be C.U. 3-14-2 C4RR:...) in which Brahman 
is declared to be ' 4 RR of the form of brilliance. 2 

Belvalkar writes ‘the lamps, or lights constitute just one 
essence, are light pure and simple, just as Brahman is ultimately 
describable only as the ‘mere that ‘ 3 


Brahman (the subject), then ‘tat’ cannot be the word intended to refer 
to Brahman, we should expect ‘sva’ instead, p. 166 

1. Ghate V.S., The Vedanta, p. 116 

2. Modi P.M. A Critique of the Brahmasutra, Part I, p. 18 

3. Belvlkar S.K., Basu Mallik Lectures on Vedanta, p. 166 
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The seventh sutra of the adhikarana is <44(ci ^n«T( 3ifq wfd l 
(3-2-17) This scripture also shows and thus it is also stated in the 
Smrtis. Sankara maintains that non-differenced Brahman is 
mentioned in scriptural texts. %fcl ^fcfl (B.U. 2-3-6) 

Thence, follows teaching by No No. He quotes from the Gita 

5^1 ^ dW^d 11 (B.G. 13-12) 

‘I will proclaim that which is the object of knowledge, 
knowing which one reaches immortality, the highest Brahman 
without cither beginning or end, which cannot be said either to be 
or not to be.’ 

According to P.M. Modi probably refers to such a sruti 
as 

d era Tjqf ^rrfcT d ^kctk^ i 

‘qp^'difci cirq qrai u4faci fo'difo 11 (M.U. 2-2-10) 

The sun does not shine there, nor the moon, and the stars, nor 
these lightnings much less this fire. After him, when he shines 
everything shines, by His Light all this is illumined. According to 
P.M. Modi, this refers to 

qtcKHfa iiTxiinl ftfe MW«h4U (B.G. 15-12). 

That light of the sun illuminates the whole world, that of the 
moon and whatever is that of fire, know that light is mine. 

The eighth sutra of the adhikarana is 3TcT ^Imhi ^4d>lRddj 
(3-2-18). For this very reason also, there are applied to Brahman 
comparisons such as th<\images of the sun and the like. 

Sankara maintains that the different forms of Brahman who is 
free from all differentiation are comparable to the images of the 
sun reflected in the water and the like. 

He cites two passages containing the comparison in the water 

wi ^-ii fa tic-pi fadWTHq) favn 

^qdcm^sqHicHi I (Yajnavalkya Smrti 3-143-4) As the one 
luminous sun when entering into relation to many different 
waters is himself rendered multiform by its limiting adjuncts, so 
also the one divine unborn self. Again 

Pet ft ■*Jct | 
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■Q^T «T^TT ^ ^Trf dd-cKdcfl | (Brahmabindu U. 12) 

The one self of all beings separately abides in all the 
individual beings, hence it appears as one and many at the same 
time, just as the one moon is multiplied by its reflections in the 
water. 

P.M. Modi suggests such passages in which Brahman is 
compared to the sun and other lustrous objects. 

^-kim TT^^Jdl-rKIrHI ^ ^T^I: II 

^ ^ uPd^qi i 

Wdm ^^crRRTcBT Sjfd^qi 11 

(Katha 3-2-11,9) 

Just as the sun, the eye of the whole world is not defiled by 
the external faults, seen by the eye, even so, the one within all 
beings is not tainted by the sorrow of the. world, as He is outside 
the world. 

As fire, which is one, entering this world, becomes varied in 
shape, according to the object (it burns), so also the one self 
within all beings becomes varied according to whatever (it enters) 
and also exists outside (them also). 

And 

d<doH?4 W ydlHIdqidq-TTfg-f^kT^-l: WSWI: TWcRt TTFqi: I 
*mt: trfri ^ifq ^ 11 (M.u. 3-1-1) 

This is the truth. As from a blazing fire, sparks of like form 
issue forth by the thousands, even so O beloved, many kinds of 
beings issue forth from the immutable and they return there too. 

According to P.M. Modi, the sutra refers to these texts not to 
demonstrate the Picked, odh^cci, etc. of Brahman, but to show 
that Brahman is like light because it is compared with the sun, the 
fire etc. 1 

The ninth sutra of the adhikarana is ap<jddhe u iiT! ^ l (3- 

2-19) But there is similarity of the things compared, since, in the 
case of Brahman, there is no apprehension of any separate 
substance like water. 


1. Vide, Modi P.M., A Critique of the Brahmasutra, Part I, p. 19 
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According to Sankara, this is a sGtra raising an objection, 
while, according to P.M. Modi this sutra answers the objection 
raised in the previous three sutras. 

According to Sankara, the sutra raises an objection that, in 
the case of the sun and the other luminous bodies, there is a 
separate material substance occupying a different place i.e. water. 
So the light of the sun is reflected. The self on the other hand is 
not a material being, It is present everywhere and there is nothing 
different from it. So there is no similarity between the two. 

While refraining from entering into the interpretational 
labryinths, we would remark that this sutra, having an illustration, 
does not have any v.v. as on the previous similar occasions. 

The tenth sutra of the adhikarana is 
(3-2-20) Since the Highest 

Brahman is inside of the limiting manifestations, it 
participates in their increase and decrease, owing to the 
appropriateness of the two cases, it is thus (the comparison is not 
defective). 

The last sutra of the adhikarana is (3-2-21) And on 

account of the declaration of scripture. According to Sankara, 
darsanat refers to a sruti in which the entrance (3NPlfa) of W?J 
into the body etc. is mentioned. ^dkH-n5 i (C.U. 6-3- 
2 ). 

Having entered into them with this living self. 

According to P.M. Modi, ‘This sutra gives a reference to a 
sruti in which SRpqfa of Brahman is mentioned in order to explain 
sI^NT: Such a sruti to us (i.e. P.M. Modi) to be cTFT 

? Wtl ^ fcHRct: aiT^lcT: W 1 ! SHcRcT 3imicHd: TRT 

SflcPcT: SucfcRI SUcHcM 3TFcRcT SIN SlkHd 31lld^taiu^'N!<=llcHdl5;>iHlcHdi 
'ddHkMdl Id^HkHdl t^HHIcH'dfaWkKd: TN 3TR*RTl 

dNkHd'l HIMIdNl 3tT?Pd: cbUHlcHd ^ Unfair! I (C.U. 7-26-1) 

For him who sees this, who thinks this, and who understands 
this, life breath springsfrom the self, hope from the self, memory 
from the self, ether from the self, heat from the self, water from 
the self, appearance and disappearance from the self, food from 
the self, strength from the self, understanding from the self, 
meditation from the self, thought from the self, determination 
from the self, mind from the self, speech from the self, sacred 































200 


The Fundamental Vedanta 


hymns from the self, works from the self, indeed all this from the 
self. 

A point may be noted regarding the interpretation offered by 
P.M. Modi of some sutras. The word in the sutra 
(ycfcmq^i3qssrf^3-2-15) is explained by P.M. Modi as like light, 
that is an illustration of light. If it is to be taken as an illustration 
or as a point of comparison, then, it is difficult to understand that 
the next sutra 3-2-16) should mean, as P.M. Modi 

understands : it is only light. The thing which was cited by way of 
an illustration cannot constitute in the next sutra itself as the very 
essence of the thing. It is taxing the credulity of the reader, 
sacrificing the logic and going against the drift of the sutras. The 
adhikarana further gives illustrations of ^qq> (3tct qmMl 
^4+lRe|({i 3-2-18), 31*1 3-2-19) and the 

same illustration is explicated in the sutra 20 

(3-2-20). We think that the 
identity between the and is intended by the 

sutrakara. And perhaps. Brahman is light is not the topic of 
discussion. 

But all this without entering into the intricacies of the 
philosophical interpretations. 

Prakrtaitavattvadhikaranam (3-2-22 to 30) 

This adhikarana, according to Sankara, (other commentators 
have quite different arrangements) has the following sutras : 

(i) ft Tffcl^rfcl -m sratfrf xf *£4: I (3-2-22) 

(ii) cKoqtb-qn? %l (1-2-23) 

(iii) 3rfq ^ WF) 3R*Win3RHFwiP£l (1 -2-24) 

(iv) ( 3-2-25 ) 

(v) cT4T ft ftl^£l (3-2-26) 

(vi) ^'4oqq^ll'T4^^'J^dcld I (3-2-27) 

(vii) U+'Rlia^'clSI (3-2-28) 

(viii) ^qgi I (3-2-29) 

(ix) (3-2-30) 

The first sutra of the adhikarana is n'fictaiqrq % cf^t 

"4 <i p7:1 (3-2-22) What has been mentioned up to this (the 
clause not this, not this) denies and (the sruti) says something 
more than that. 
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According to Sankara (and Ramanuja also), the passage 
under discussion would be i dTd ^ I TJjf AdPJd d I hc4 
dl f?*RT d | ^-cx) | d^d'*jd I... 3Tdl*jdHJ 

ddJSITdTfTS*T dl TT^cP^I... Stolid 3TlAdt Afd Afdl 4 ItdFdfdfd 
dcM-McMlHfw I (B.U. 2-3-1 to 6) (we have quoted some fragments 
from the long quotation by Sankara). Verily there are two forms 
of Brahman : formed and formless, the mortal and the immortal, 
the unmoving and the moving, the actual and the true. This is the 
formed Brahman, whatever is different from the air and the 
atmosphere... 

How the formless is the breath and the space. This is 
immortal.... Now this is the teaching ‘not this, not this ‘There is 
nothing from this, there is no other thing higher. 

According to Sankara, Brahman alone is the reality. We 
experience that the world and its reality to perception is not 
denied, only its transcendental reality is not accepted. 

According to Ramanuja, Brahman’s nature cannot be 
confined to the attributes stated. Brahman is not just this much, it 
is much more. 

P.M. Modi has a different v.v. According to him, the sutra 
seems to refer to the sruti passage hih\ did ^5 nftfd TfA ddd^d 
dlfrdid 1 and so on in the C.U. 

y^cldidrd % dfdAdfd seems to refer to such sentences as 3lf^T 
dddt dddt '»Jd ltd dddt dTd ^dts^dlid in each of the sections of the 
C.U. 8-1 to 15. We may quote one of the passages dlA^dqj 
| dT dt dTd d^fr^dHlA 1 dTddddt dd ddRd ddT dlHdll) ddfd 
dt dTd d^frgdTdcM srfer dddl dlH) 4d ffcT I dFTt dTd ‘‘JdtS'dTtfdl IdA 
dddFddrf^rfd I 

All this is mere name. Meditate on the name. He who 
meditates on name as Brahman becomes independent so far as 
name goes, he who meditates name as Brahman. ‘Is there 
Venerable sir, anything greater tnan the name?’ ‘There is 
something greater than the name.’ ‘Tell that to me, venerable 
Sir.’ P.M. Modi further elucidates sT^TAdTdrd^ means Wd: 
y^didrdd,. The fact that Brahman is (only) so much (djTTdq) as is 
the topic in consideration (Sf^Td) and nothing more. In each of 
these sections Sanatkumara denies that Brahman is only dTd, only 
did; etc. in so far as his reply' to dTTdtds question, regarding there 
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being any form of Brahman ‘more’ than the topic in discussion, is 
in the affirmative .’ 1 

Here P.M. Modi seems to be on firmer grounds, as the 
phrasing in the sutra (... TrfcPterfcl RtTf fl4i(d ^ 135:1 seems to favour 
his v.v. rather than that of Sankara. 

The second sutra of the adhikarana is rKWi? f| 1 (3-2-23) 
That (Brahman) is unmanifest, for thus scripture says. According 
to Sankara, Brahman is not apprehended because it is unmanifest. 
Sankara cites the passage (M.U. 3-1-8) He is not apprehended by 
the eye, nor by speech, nor by the other senses, not by penance, or 
good works. 

According to P.M. Modi, the v.v. of the sutra would be the 
passages from the Katha U. 

TTWcT: m: I 

"qf foPdoHi rt mi TrfcT: 11 (Katha U. 3-2) 

3RHFRT R^rf: Tt p d-^ci^tsllcq^d 11 (Katha U. 3-15) 

Beyond the great self is the Unmanifest, beyond the 
Unmanifest is the spirit, beyone the spirit there is nothing. That is 
the end (of the journey), that is the final goal. 

The self without sound, without touch, and without form, 
undecaying is likewise, without taste, external, without smell, 
without beginning, without end, beyond the great, abiding, by 
discerning that, one is freed from the face of death. 

Now, about the v.v. suggested by P.M. Modi, it may be stated 
that, it would be better if we leave out the Katha U. 3-2 passage 
from consideration, as it is redolent with the Samkhya 
terminology, and does not deal with unmanifest nature of the 
Brahman in absolute terms but, rather it speaks in relative terms. 
The same may be stated about the second passage quoted by P.M. 
Modi. 

In this respect Sankara’s v.v. seems to be better, as it focusses 
on the unmanifest, non-apprehensible nature of Brahman without 
diverting or diluting our attention. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 34-35 
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The next sutra of the adhikarana is 3ifq 3Jr4$n^ hi^TPT.1 

(3-2-24) And Brahman is apprehended in perfect meditation also, 
according to perception (sruti) and inference (smrti) (Only 
Sankara has ‘ca’ after ‘api’ in the sutra). 


Brahman though not apprehended by the senses is realised in 
the state of meditation. Sankara cites the sruti HufaoiPt °44 u i<4 
4RRIcH4J 




vss\\ (KathaU. 4-1). 


The self existent pierced the openings of the senses so that 
they turn outward, therefore man works without, not within 
himself. Some wise man however, with his eyes closed and 
wishing for immortality saw the self within. 

Sankara cites the Smrti 
t 44dPT4I: I 

4lhlrHH TP: II (MBH. 12-1642) 


He who is seen as light, by the yogins meditating on Him, 
sleepless, with suspended breath, with contented minds, with 
subdued senses, reverence be to him! 


P.M. Modi admits that the sutrakara may be referring to sruti 
like Katha U. which is quoted by Sankara.’ 1 

The fourth sutra of the adhikarana is 

3J4>TCT€I <* 41 ) 4 ^ 1 ^ 14 ) (3-2-25) And in the case 
of physical light, and the like, there is the non-distinction (of the 
two selves), the light (i.e. the intelligent self) (being divided) by 
its activity, according to the repeated declarations of scripture. 
According to Sankara, if the object of meditation i.e. Brahman 
and the individual meditator, are different, that is on account of 
the adjuncts of the activity. In reality the two are one, as the texts 
declare c1t4hRi, 3H? 9($jiR-h I 

P.M. Modi explains the sutra in a different manner. TRTRT can 
be gazed at through repeated practice, in the act of seeing it. Thus 
when by long practice one is able to gaze at the sun or sunlight, it 
is visualized to be also unmanifest or without any distinction in 
itself. Similarly Brahman is realized in propitiation, anft in 
aW l fe seems to refer to such things in which there is no 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 39 
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distinction (srt^q). Such things are perhaps ‘%K, sjn, 3 p£ etc. 
Perhaps the following verse from the S.U. may be useful here . 1 

Haifa <=nmiR>i 33 : ■<-K|R>i 5<5jui|(^o4Tbc*,<|fu| -qp) 11 (S.U. 2-11) 

Fog, smoke, sun, wind, fireflies, lightning, crystal, moon, 
these are the preliminary forms which produce the manifestation 
of Brahman in Yoga. 

P.M. Modi’s v.v. is quite plausible. As he points out, this 
sutra is no place to discuss the identity between the meditator and 
the meditated object i.e. Brahman. 

The next sutra of the adhikarana is 31cT[5TrFT era ft fcTfHj (3- 
2-26) Therefore the individual soul enters into unity with the 
infinite (i.e. the Highest Self), for thus (is the scriptural) 
indication. 


The individual soul is able to attain unity with the Highest 
Self; because the ignorance which is destroyed by knowledge is 
unreal. Sankara cites from the M.U. Tf 'q) ft •q cT AHH ^ 

^Rfdl (M.U. 3-2-9) He who knows that Highest Brahman 
becomes even Brahman. 

According to P.M. Modi, this is a sutra of purvapaksa as there 
is a cj in the following sutra. According to him sruti referred to is 
qc ^<>NI Xjq ^ | 

cl ■^'d.i^deci "Ef TpE^fct 11 (Katha U. 6 - 8 ) 

Beyond the Unmanifest is the person, all pervading and 
without any mark whatever. By knowing whom, a man is 
liberated and goes to life external. 

P.M. Modi explains his stand on this sutra in this way, ‘So 
the opponent in sutra 26 seems to argue that from the Unmanifest 
(3FT:) one reaches or unites with the 3FR1 0 r ^-IN^ Tprq according 
to the sruti. Sutra 26 uses 3FFcT as a name and the word in 

the next sutra (27) also shows that by 3FPcl some name ( 3 ^J who 
is o'tiH't)) is meant in sutra 26. As will be clear from our 
interpretation of the sutras 27-30, the purvapaksa view of this 
sutra seems to have a threefold implication (i) that from srsqw 
there is a further progress to (ii) that ^ has a form (a fact 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 41-42 
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admitted by the sutrakara) and therefore he is and (iii) that 
3i<=qTt> is not 3FRT or ohih<^. * 

Now this sounds a bit farfetched. 

Moreover, it is not correct to say that the occurrence of the 
particle ^ does not necessarily mean a refutation of a purvapaksa 
earlier raised. There cannot be any hard and fast rule. 

P.M. Modi writes about Sankara’s interpretation. 3FT: in sutra 
26, does not refer to according to Sankara; who interprets it 
as 'ifaPI. ^ and 31^ are not at all 

mentioned in the preceeding sutras and therefore, 3RT: cannot 
refer to them. 1 2 

Now this comes down to this, Supposing Sankara had not 
written the line and simply explained 3Pt: 

x ft u TFRpT yi^HicH^tadi then perhaps this 

explanation would not have been so objectionable to P.M. Modi 
because the phrasing of the sutra does not preclude this either. 
Further P.M. Modi’s hierarchy of 3)oqd>, 3^ and SfsqRF we 
are aftraid, has not become universally acceptable. 3 

The next sutra of the adhikarana is (3- 

2-27) But on account of the twofold teaching (the relation of the 
Highest self to the individual soul is to be viewed) as that 
between a serpent and its coils. 

According to Sankara, this is a primafacie view. 

There are texts which suggest a difference between the 
individual soul and the Highest Brahman, cia^ ^qld 

I (M.U. 3-1-8) Then he sees him meditating on Him as 
without parts. (M.U. 3-2-8) He goes to the 

divine Person who is greater than the great. These texts indicate 
the difference between the individual soul and the Highest soul. 
This means that prior to liberation, the difference between the 
two is real though it is one of identity after liberation. The 
relation is one of difference and non-difference as that between a 
serpent and its coils. As a serpent it is one, but if we look at the 
coils, hood etc., there is a difference. Similarly there is both 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 41-42 

2. Ibid p. 42 

3. See his discussion on Ibid, pp. 55 to 58 
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difference and non-difference between the individual soul and the 
Highest-Self. 

Again P.M. Modi raises the question of 15. According to 
P.M. Modi, 3 shows that this is a fejJRRjj? and the proceeding 
sutra a purvapaksa. Now it may be contended, as on the earlier 
occasion in this adhikarana, that there cannot be any strict rule, 
about the particle g. Much would depend upon the context, g. 
Much would depend upon the context. 3 may indicate an 
imagined purvapaksa (not necessarily mentioned in the earlier 
sutra) or a sort of a lurking doubt which is often sought to be 
voiced by sutrakara with the help of So, it appears perfectly 
legitimate for Sankara to say 

l In order to justify his own view as to the relations of 
the worshipping individual soul and the worshipped higher self, 
the sutrakara mentions a different point of view of the same 
matter. 

The next sutra of the adhikarana is iraTYTTWragT cM^iqj (3-2- 
28) Or else like that of light to its substratum, both being fire. 
This sutra contains an illustration and does not have a v.v. P.M. 
Modi continues his favourite thesis of 3^ and ST^TtF, which we 
feel that, has not been accepted universally in the Vedantic lore, 
ancient as well as modern. 

The next sutra of the adhikarana is i (3-2-29) Or (the 
relations of the two is to be conceived) in the manner stated 
previously. 

The last sutra of the adhikarana is TfftTW^n (3-2-30) And on 
account of the denial, Sankara states that passages like 

(B.U. 3-7-23) There is no other witness but he. This shows 
that there is no other reality than Brahman. 

P.M. Modi explains the sutra in this way. ‘In sutra (STcTUTrR 
cM ft feTjpI} I the opponent tried to show that from the 
Unmanifest a liberated soul would unite with the Infinite i.e. with 
the "3^ on the strength of Katha U. 6-6-. In sutra 27, the sutrakara 
says that Brahman is called both and 36 ^ and therefore, it is 
like 3fft and 3> u Sd so that ST^Ttfj and are not different and 
therefore a meditator does not go to and unite with 
from the In sutra 28, he gave another example about the 

unity of Brahman, whatever, it be called or In 29, he 
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showed his-preference for the example in sutra 27. In sutra 30, the 
sutrakara gives his reason preferring analogy in sutra 27 to that in 
sutra 28. nicest in sQtra 30 seems to be a reference to ^ (3- 

2-19) which denies the cMfcd (i.e. fta:T3MRcg) of Brahman. Thus 
the analogy based upon cfrog of Brahman is not the view 
favoured by the sutrakara. 1 This somewhat longwinded 
explanation only goes to prove that how hazardous is the task of 
interpretation of the BrahmasQtras. This explanation by P.M. 
Modi sounds unconvincing. First of all, why should the sutrakara 
give an analogy which in the end is not to be favoured by him? 
Why whould he waste two sutras on that analogy which, 
ultimately, he is going to discard? 

Paradhikaranam (3-2-31 to 37) 

The adhikarana has seven sutras (3-2-31 to 37) 

(i) TOl: | (3-2-31) 

(ii) UIHMlxli (3-2-32) 

(iii) (3-2-33) 

(iv) (3-2-34) 

(v) wrag l (3-2-35) 

(vi) <T«tMll(d^«ncU (3-2-36) 

(vii) 3FR u4MdrdMI4IH¥Kll<wi: 11 ( 3-2-37) 

The first sutra is WRt: (3-2-31) 

Beyond this (Brahman there is something further) on account of 
the designations of bridge, measure, connection and separation. 
This sutra states a primafacie view. An objection based upon 
certain texts mentioning bridge is raised "4 stTcHT ^ i 

(C.U. 8-4-1) Now the Self is the bridge, the boundary for keeping 
these worlds apart. This indicates, that, purvapaksa would argue, 
there is something else than Brahman. This much regarding the 
word ^ in the sutra. 

Now <j-hh. Moreover there is a reference to size. 

I This Brahman has four feet, 
eight hoofs, sixteen parts. The self has size and so, the opponent 
would say, it is limited. 

Again there is a reference to the connection, 


1. Modi P.M., A Critique of the BrahmasQtra, Part I, pp. 44-45 
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cRTTTW ddfdl(C.U. 6-8-1) yT^RIrCRI I (B.U. 4-3-21) 

Then he is united with the true. The embodied self is 
embraced in the Highest Self. This shows Brahman’s connection. 

And there is a designation of difference, sra d ddis-cKifccd 
Rk u h-h: I (C.U. 1-6-6) Now that golden person who is 

seen with the sun. This indicates that there is a difference and 
there exists something different from Brahman. 

P.M. Modi comes out with a different explanation with a 
different v.v. According to him, dT: does not seem to mean only 
3Fd: but it means ‘another higher’. The purvapaksa means that 
the Supreme Being is higher than the 3T^Td> and Katha U. is the 
text which rerers to 3T^fW i.e. d: •4<2 <UmmihSF did 
ddd Iddl4cii dlt HiRA>ci 11 (Katha U. 1 -3-2) 

That bridge for those who sacrifice and which is the highest 
imperishable Brahman for those who wish to cross over to the 
farther fearless shore, that Naciketa fire that we master. 

The purvapaksa argues that source is declared to be a 

the Supreme Principle must be beyond the i.e. the ^<“d is 
beyond 3T^ra?. This much for the setuvyapadesah. 

For unmanavyapades'ah P.M. Modi quotes from the Katha U. 
3T3JpFn?r: 3llcHpi fdgfd I f^TTdl iJctd^TSd d ddT id4,4,^ 

t(cit ddj (Katha U. 4-12) 

The person of the size of a thumb resides in the middle of the 
body. After knowing him who is the Lord of the past and the 
future, one does not shrink. This verily is that. 

For sambandhavyapades'ah, according to P.M. Modi, a likely 
sruti is 

■WHI-d dFlfalldi 44 ddFJWfcl 1 

HSI'd fd^HIcHH 4rdl d ^Ttdfdll (Katha 4-14) 

That by which one perceives both dream states and waking 
states, having known the great, omnipresent Self, the wise man 
does not grieve. Purvapaksa seems to argue that in this sruti, the 
3Toqdj is declared to be that which the individual soul sees or 
experiences, the states of dream and that of waking. Thus the soul 
is declared to be connected with the 

Then the bhedavyapades'ah. The opponent points out that the 
sruti mentions the and the higher one to be different. The 
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text is I Rhf^joHI ^TI "TO 

t#: II (Katha U. 3-11) 

Beyond the great self is the Unmanifest, beyond the 
Unmanifest is the spirit. Beyond the spirit there is nothing. That 
is the end (of the journey), that is the final goal. 

According to P.M. Modi, the SRiw text of the Katha U. 
(Katha U. 3-11) is to be considered as a v.v. of this purvapaksa 
sutra (3-2-31)’ 

Now we submit the following remarks. First of all, 

Katha U. text as noted earlier, is rife with the Samkhya 
terminology and these passages have already been dealt with in 
the sutras of 1-4. The theory which P.M. Modi wants to expound 
has not found universal acceptance and at least, alien to the 
Vedantic lore. From this point of view also, this passage is not 
acceptable as a v.v. of this sutra. So for seturvyapadesa Sankara’s 
v.v. seems to be better suited to the context. For 
unmanvyapadesa, instead of P.M. Modi’s v.v. 

(Katha 4-12) which forms the v.v. of the sQtra 1-2-24, Sankara’s 
taking up a passage describing Brahman as having four feet, 
seems to be better. As to the sambandhavyapades'a and 
bhedavyapadesa these terms are connotative of almost all- 
embracing import, any passage having some connection with 
sambandha and bheda one can take it or leave it. For that matter, 
Sankara’s v.v.s are not worse either. But in any case, the Katha U. 
texts do not stand a chance here in this sutra. Further, if we accept 
that sutrakara’s objective of composing the Brahmasutra is to 
reconcile and interpret as many Upanisadic passages as possible, 
then, also, it is desirable to avoid the repetition of the passages 
unless they are having a universal currency and application in the 
Vedantic Lore. 

The second sutra is WIPTTtJ (3-2-32) But (Brahman is called 
a bridge) on account of similarity. Brahman is called a bridge, not 
because there is something beyond it but, because, like a bridge 
which keeps back water, and marks the boundary of adjacent 
fields. Brahman maintains the world and its boundaries. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 57 
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P.M. Modi, consistent with his stand on srstra? explains the 
sutra in that fashion. 1 

The third sQtra of the adhikarana is (3-2-33) 

(The statement that Brahman has size is) for the sake of 
comprehension, just like feet. It is self explanatory. 

The fourth sutra of the adhikarana is (3- 

2-34) (The statements in regard to connection and difference) are 
due to difference of place, as in the case of light etc. It is in 
continuation of the arguments made by purvapaksa in the sutra 3- 
2-31. 

The fifth sutra is i (3-2-35) And from reasoning. 

There is nothing to say about from the v.v. point of view. 

The sixth sutra of the adhikarana is (d^RretfcTWcfl (3-2-3b) 
similarly on account of the denial of other (entities) Sankara 
quotes several s'rutis which do not admit the existence of anything 
other than Brahman, (M.U. 2-2-11) (C.U. 

7-25-2), TfflTdTt (S.U. 3-9) ‘Brahman alone is all 

this.’ ‘The self is all this.’ He to whom there is nothing superior 
from whom there is nothing different.’ 

P.M. Modi’s objection that Sankara however quotes several 
srutis which do not expressly deny the existence of a second 
principle.’ 2 appears to be flimsy. 

The last sutra of the adhikarana is I 

(3-2-37) By this, the all-pervadingness (of Brahman is 
established) in accordance with the statements about (Brahman’s) 
extent. 

The word sfU in the sutra definitely, beyond any doubt, 
connects the sutra to what preceeded, and so, it is not logical to 
form a separate adhikarana as P.M. Modi has done. 3 Further, the 
word 3TRTTT does suggest the srutis quoted by Sankara. Wl 

I (C.U. 8-1-3) ^ l 4 l P<d : I (C.U. 3- 
14-3) ‘The atman, akas'a within the heart is as large as the akasa 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 58 

2. Ibid p. 66 

3. Ibid p. 73 
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outside.’ ‘He is greater than the heaven,’ These srutis serve better 
or are perfect as v.v.s in spite of the protestations by P.M. Modi. 1 

Phaladhikaranam (3-2-38 to 41) 

The last adhikarana of the second pada of the third adhyaya 
has the following sutras: 

(i) 4>c1Hd ^TTct: I (3-2-38) 

(ii) 1 (3-2-39) 

(iii) (3-2-40) 

(iv) ^ 1 (3-2-41) 

The first sutra is WTcT i (3-2-38) From him the fruit, 
for that is reasonable. The question is discussed whether the fruits 
of action spring from actions themselves or from the God. 

Here it may be noted that P.M. Modi take the word ^ 
meaning RtSJ. 

The second sutra is (^ordi^ i (3-2-39) And because of the 
scriputre so teaches. Sankara quotes from the B.U. tjtj -q^ H4 
3tlr4NI<l I (B.U. 4-4-24) 

This indeed is the great unborn self, the giver of food, the 
giver of wealth. 

P.M. Modi takes the fruit meaning ^ and hence quotes the 
following texts. 

4J4Hlc4l 4 ^ 9[^ri 

^ 3TTrqr ^ ^ y 3 . 2 . 3) 4) 

H4Hlc4l el^Tf H 

i^Hl^dci ^ SflcRT 

The self cannot be attained by instruction, nor by intellectual 
power nor even through much hearing. He is to be attained by the 
one whom the self chooses. To such a one, the self reveals his 
own nature. 

This self cannot be obtained by one without strength nor 
through heedlessness nor through austerity, without an aim. But 
he who strives by these means if he is a knower, this self of his 
enters the abode of Brahman. 


1. Modi P.M., A Critique of the Brahmasfltra, Part I, p. 73 
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As Jaimini. is quoted in the next sutra, it is more plausible to 
take the word in the sense of the fruits of actions. 

The third sutra of the adhikarana is ^fHpKd (3-2-40) 
Jaimini says that the fruit is Dharma (religious merit) because of 
this very reason. This sutra presents a purvamlmarhsa view, that 
the result springs from the deed only. 

P.M. Modi holds that 3FT ^ seems to be a reference to a s'ruti 
in wnich the religious merit (<t 4) mentioned as to be given by the 
Supreme Being. He quotes the sruti ^ ^ ^ ^ TR 113 !! 

' dF^-ilTd I in* ^ ^ =bRdfd t 1 (Kau.U. 3-8) 

This one, indeed also causes him whom he wishes to lead up 
from these worlds to perform good actions This one, indeed, also 
causes him whom he wishes to lead downward to perform bad 
actions. 

In this sruti Brahman is said to give the fruit in the form of 
‘religious merit’. Jaimini, according to this sQtra held that 
it was the fruit in the form of religious merit which would be 
given by Brahman. 

It seems probable that as Jaimini is quoted in the sutra, the 
W in the previous sutra means the fruits of actions and not ^JISJ as 
made out by P.M. Modi. This stands further corroborated by the 
following sutra in which the perhaps in contrast to the word 
(though the word not actually used in the previous sutra) is 
used as an intended paranomasia. 

The last sutra of the adhikarana is ^ ^ 

(3-2-41) 

Badarayana, however, thinks the former (i.e. the Lord) (to be 
the cause of the fruits of actions), since he is designated as the 
cause of the actions. 

According to Badarayana, Brahman is the dispenser of 
rewards. Sankara quotes the passage from the Kau.U. (3-8) 
referred to by P.M.'Modi in the sutra 3-2-40. 

Thus to this pada, it must have been noticed that, P.M. Modi 
has given much thougnt and any student working on the 
Brahmasutra text proper, has to take into account the work done, 
by P.M. Modi, with considerable critical accumen. However, his 
findings are likely to suffer from two limitations. First, he has 








Vi$ayav5kyas in 1st & Ilnd Padas of Sadhanadhyaya 213 

kept in view only a certain portion of the Brahma sutra (3-2-11 to 
4-4) and not the whole of it. Secondly he has his favourite theory 
regarding and With the preconceived notions 

of this theory he goes about his work applying his critical 
acumen, and hence, he also, sometimes, happens to perform like 
an ancient commentator with his own philosophical persuasion. 
So, it would have been observed that we have treated him also, 
like that, along with ancient commentators, according to our 
lights. 




CHAPTER - 8 


VISAYAVAKYAS OF THE PADA 3 AND 4 OF THE THIRD 

ADHYAYA 

3-3 (1 to 66) 

This third pada is called Upasana pada. George Thibaut 
introduces the pada in this way: ‘With the third pada of the third 
adhyaya, a new section of the work begins whose task it is to 
describe how the individual soul is enabled by meditation on 
Brahman to obtain final release .’ 1 V.S. Ghate avers, ‘The first 
and second padas though belonging to the Sadhanadhyaya, or the 
chapter dealing with the means of attaining moksa really dealt 
with the nature and attributes of the Brahman and the nature of 
transmigrations. It is with the third pada that the consideration of 
meditations or cognitions leading to the attainment of the 
Brahman really begins .’ 2 Radhakrishnan explains in this manner, 
‘This part describes now the individual can by meditation on 
Brahman obtain final release. In different branches of Vedic 
learning the same meditations are described with slight or major 
modifications. But there is unity on the nature of Brahman and 
the relation to it of the human soul, in the present part attempts 
are made to remove the contradictions in the sacred texts and 
achieve reconciliation of the different Vedanta texts on this 
matter.’ 3 

The pada begins with the Sarvavedantapratyaya- 

dhikaranam (3-3-1 to 4) 

The adhikarana has the following sutras: 

(i) (3-3-1) 

(ii) 44+^ITRfq I (3-3-2) 

(iii) T31SZTFR3T 1% cTfcTT I (3- 

3- 3) 

(iv) ^ | ( 3 . 3 . 4 ) 


1 . Thibaut George, Vedanta Sutras, Part-I, p. xvi 

2. Ghate V.S., The Vedanta, p. 123 

3. S. Radhakrishnan, The BrahmasQtra, p. 468 
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As noted above in the introduction to this chapter, the pada 
deals with the Upasana, and this adhikarana is also a sort of 
introduction to the whole of the pada and hence we shall go 
through it, even though it has little bearing on the v.v. as such. 

The first sutra of the adhikarana is 

(3-3-1) The forms of meditation described in all 
the Vedanta texts are not different on account of the non¬ 
difference of injunctions and so on. 

The meditation on prana is described in one way in B.U. gt I? 

I (B.U. 6-1-1) and in a different way in C.U. 5- 
1-1. But they are not different meditations because of the 
similarity as regards injunction, connection, name and form. 
There is non-difference even as regards the fruit or the result of 
meditation. This is true not only of pranavidya but also 
Vaisvanara vidya, Sandilyavidya etc. 

The second sutra is ^T^fcT I (3-3-2) 

If it be said (that the meditations) are not one, on account of 
difference (in minor points) (we reply) not so, since even in one 
and the same vidya there might be minor differences. 

The third sutra is cl*TlT^T 

dfailM: I (3-3-3) The rite of carrying fire on the head is connected) 
with the study of the Veda because (it is described) as such in the 
samacara: this also follows from its being a qualification for the 
students of the Atharvaveda, as is the case with seven oblations. 
The sutra holds that rite of carrying fire on the head is not an 
essential attribute of the vidya, but of the study of one Veda of 
the Atharvanikas. 

According to P.M. Modi, there is no reference to the ftltkd of 
the 3n«i4Ri|^ in the sutra at all. 

The fourth sutra of the adhikarana is (3-3-4). Scripture also 
declares thus. This has a ^fafrl ^ I reference to such texts as 
■^T < hch<;hih'iRi l (Katha U. 2-14) The sruti shows that only one 
Brahman is known from all the Vedantas. 

Upasamharadhikaranam (3-3-5) The second adhikarana of 
the pada, comprises only one sutra. The sutra is 



^1 (3-3-5) In the case of (a 


meditation) common (to several sakhas or branches), a 
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combination (of particulars mentioned in each is to be made) 
since, there is no difference of essential matter even as in the case 
of what is subsidiary to the main sacrifice. 

The object of meditation is one only: comprehending all the 
attributes mentioned in various texts. 

According to P.M. Modi, as Brahman, is to be shown to be 
the collection is to be made from all the 

Vedantas, not merely from two or more Vedantas . 1 2 Further the 
collection is not to be made mutually by two or more branches 
dealing with the same vidya as Sankara and other commentators 
say, but it is to be made by the followers of all the branches of all 
the Vedas as is implied in •Hdcki-flMcq-H. 

Anyathatvadhikaranam (3-3-6 to 8 ) 

The adhikarana has the following three sutras: 

(i) 3FqsTT?g ¥l«(ffc;fd ( 1-3-6) 

(ii) h (3-3-7) 

(iii) cTctfq | (3-3-8) 

The first sutra of the adhikarana is ^RT^TTcq ?i<*;iRfcl 
•chilcRiHiqJ (3-3-6) If it be said that (the udgltha vidya of the B.U. 
and that of the C.U.) are separate on account of difference of 
texts, we say, it is not so, because there is no difference as regards 
essentials. 

. £’ 

Sankara takes this to be a purvapaksa According to the 
opponent, the vidyas are one, because in spite of the differences 
of texts, there is unity in essentials. 

According to P.M. Modi, in the sutra itself there is no 
reference to the UFlfen or 

The next sutra is H (3-3-7) But 

not there is unity of Vidyas owing to the difference of subject 
matter even as (the meditation on the udgltha), the highest and 
the greatest is different. 

The two vidyas are different on account of differences in 
subject matter. In the C.U. 1-1-1 Let a 


1 . Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 91-92 

2 . Ibid p. 93 
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man meditate on the syllable Aum as the Udgltha. Here the 
introductory sentence represents as the object of meditation the 
syllable Aum which is a part of the Udgltha. In the B.U. 1-3-2 the 
whole Udgltha hymn is meditated on as prana. So the two vidyas 
cannot be described as one. Moreover, in the C.U. 1-9-2 Udgltha 
is described as 71 T9 71 1 (C.U. 1-9-2) He is 

indeed the Udgltha, greater than the great, he is without end. This 
passage from the C.U. should prove to be one of the v.v.s of the 
sutra, as the world TdoRpTT^is quoted in the sutra itself. 

As usual P.M. Modi does not agree with Sankara, 1 but, the 
word T7fa7fa: should remove any doubt regarding the 
Udglthavidya being the topic of discussion. 

The third sutra of the adhikarana is ^ tRpT I (3- 

3-8) If it be said that they are one on account of name being the 
same, it has already been said that even that identity of name in 
different vidyas exists. 

The identity of name does not mean unity of the vidyas. 

Vyaptyadhikaranam (3-3-9) 


The adhikarana has only one sQtra (3-3-9) And 

because (Aum) extends (to all the Vedas) to specialise it (by the 
term udgltha) is appropriate. 

1 (C.U. 1-1-1) Let a man meditate on 
the syllable Aum as the Udgltha, The two words Aum and 
Udgltha are placed in co-ordination. 

P.M. Modi 2 and B.N.K. Sharma 3 do not agree with Sankara, 
but the discussion by them do not have bearing on the v.v. So we 
do not go into it. 

Sarvabhcdadhikaranam (3-3-10) 


This is also a one-sQtra adhikarana. The sutra is I 

(3-3-10) Since (the vidyas) are non-different everywhere, these 
(qualities which are found in some are to be inserted) in the other 
places (also). 


1. Modi P.M., A Critique of the BrahmasQtra, Part-I p. 95 

2. Ibid pp. 97-98 

3. B.N.K. Sharma, The Brahmsutras and their Principal 
commentaties, Vol. Ill, p. 240 
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In C.U. 5-1-1, B.U. 6-1 prana is mentioned as the eldest, the 
best and the richest and so on. In the Kau.U. Prana is described as 
the best only, and other attributes are not mentioned. The 
question is whether the other attributes are to be inserted here 
also. The answer is that as the meditations relate to one entity 
prana, the qualities mentioned in one context are likely to strike 
to our minds in the other context, and so, the qualities are to be 
included. 

According to P.M. Modi, the word in the sutra is feminine 
dual referring to the two WT mentioned in the sutra 3-3-8 and 
thereby to the ^4^ and aspects of Brahman. To him, the 
word 'ST^kiq does not contain even the slightest reference to 
which Sankara refers. 1 

Anandadyadhikaranam (3-3-11 to 13) 

The adhikarana has three sutras viz. 

(i) WTFTI (3-3-11) 

(ii) ra!fiHT4 ft (3-3-12) (iii) 

c^UIHMIcU (3-3-13) 

The first sutra of the adhikarana is STTT^T^T: I (3-3-11) 

Bliss and other qualities as belonging to the subject of the 
qualities (have to be attributed to Brahman everywhere). 

The question is whether in each place, where Brahman is 
mentioned, we have to understand only the qualities mentioned 
there or all the qualities. The answer is since Brahman to which 
qualities belong is one and without any difference, the qualities 
also should be the same. 

Ramanuja and Vallabha interpret the sGtra on the same line. 

According to P.M. Modi, ‘3TFRT^T: must refer to a list of 
attributes collected from various Vedantas, in which 3TTT^ is the 
first (3TT% Sankara and other acaryas mention general attributes 
but give no such list as is required by the nature of 
compound. 2 In our opinion, 3TFF^ in this sutra is a reference to 
^FRTITFT I (B.S. 1-1-2) which itself refers to STFF^Tcf (T.U. 
3-6) ■3TTfc in 3TFF^lfc refers to (B.S. 1-1-12), SRRlftc^T 

(B.S. 1-1-20), STTqFRT (B.S. 1-1-22), TTFI (B.S. 1-1-23), (B.S. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I pp. 100-101 

2. Ibid pp. 103-105 
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1-1-24) and TTFT (B.S. 1-1-28). Thus 3TR^J^4: seems to us to be a 
reference to all the attributes in the srutis discussed in B.S. 1-1. 

The second sutra is tf (3-5-12) 

(Such qualities as) joy being its head and so on have no force for 
other passages), for increase and decrease (are possible only) if 
there is difference. 


Attributes like joy, satisfaction, great satisfaction, bliss, are 
qualities with lower and higher degrees. These degress are 
possible only where there is plurality and Brahman is devoid of 
plurality. They are attributed to Brahman merely as an aid for 
concentration. The sutra has the T.U. passage dtrM fiftl f?R:.. as the 
visayavakya. 

P.M. Modi has interpretational difference of opinion with 
Sankara, but, he does admit that the T.U. passage is the topic of 
discussion of the sutra 1 (and adhikarana also) 

The third sdtra is frft (3-3-13) But other 

(attributes are valid for all passages related to Brahman) on 
account of the identity of the purport. Attributes like bliss, 
knowledge, all-pervadingness, which describe the nature of 
Brahman are to be combined since their purport is one and 
indivisible Brahman. 


P.M. Modi has a different way of explaining the thing. 

He writes, ‘The sutrakara has mentioned in sutra 11 

and in sutra 12. Now by left he must be referring to 

a third group of attributes. Again, as 3Mf%: occurs in sutra 12, this 
third group seems to us to be a group of attributes which the 
sutrakara has rejected i.e. which he has not mentioned in B.S. 1- 
1-3. We mean that if we look to the contexts (sQtra 12) should be 
a group of rejected attributes.... It seems to us that left refers to 
such attributes as are mentioned in 


dd$ft fllfd sITfUTT 

I (B.U. 3-8-8) 


That O Gargi, the knowers of Brahman declare the 
Imperishable. It is neither gross, nor subtle, neither short nor 


1 . Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 105-106 
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long, neither red nor sticking neither shadow nor darkmess, 
neither air nor space unattached, without taste, without smell, 
without eyes, without ears, without voice, without mind, without 
radiance, without breath, without a mouth, without measure, 
having no within and without. It eats nothing and none eats it.’ 

‘According to the sutrakara,’ ‘P.M. Modi continues, ‘these 
attributes have the same aim, therefore they have not been 
admitted (3*9#) by him in his list of attributes of the aspect 
of Brahman ’ 1 (B.S. 1 - 1 ) 

Now this rejection of -the sruti is something alien to the 
Brahmasutrakara who believes in bringing in together as many 
srutis as possible and reconciling them as he so gloriously puts it 
cTrJ ^PT^TTcfl (1-1-4) Spirit of harmonisation is permeating the 
entire of, the Brahmasutra, and hence, this rejection ‘is to be 
rejected outright!’ 

Adhyanadhikaranam (3-3-14 to 15) The adhikarana has two 
sutras viz. 

(i) 3H«THFT (3-3-14) 

(ii) 3UcH¥KI**|. (3-3-15) 

The first sQtra of the adhikarana is 3 P^mn TPTl^RT^Rlcf I (3-3- 
14) it is for the purpose of meditation, since, there is no other 
objective. 

According to Sankara, this adhikarana refers to the Katha U. 
passage 

TTCIfJsrf 3r$fwHf tr tr : I 
TCT '^UlcHI II (Katha 1-3-10) 

Beyond the senses are the objects (of the senses) and beyond 
objects is the mind, beyond the mind is the great self. 

Then further 

PffcT: Tt: I 

^|j| m "?TT T TfT 7 Tf?l: II (1-3-11) 

Beyond the great self is the unmanifest, beyond the 
Umnanifest is the spirit. Beyond the spirit there is nothing. That 
is the end (of the) journey, that is the final goal. 


1 . Modi P.M., A Critique of the Brahmasutra, Part-I p. 107 
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The sutra maintains that the aim of the passage is to show the 
spirit as higher than everything because it is aimed at meditation. 

Ramanuja takes the sutras upto 17 as a part of the earlier 
adhikarana i.e. anandadyadhikaranam and so continues the 
consideration of the T.U. passage 2-5 which represents Brahman 
as having joy for its head and so on, and maintains that it is 
intended for the purpose of meditation. 

P.M. Modi continues his interpretation of the word left and 
rejects the sruti suggested by Sankara, stating that, it has been 
discussed by the sutrakara in seven sutras (B.S. 1-4-1 to 4).’ 

The advantage, the v.v. suggested by Sankara has that, the 
word 3tT?q^ is found in the passage from the Katha U. 1-3-10. 

i (3-3-15) And on account of the word self. The 
subject of the discussion is the Self. 

According to Madhva, the sQtra has a reference to the sruti 

I (B.U. 1-4-7) 

In this Sruti, as B.N.K. Sharma explains, ‘the particle ‘eva’ 
embodies the sanction for limiting the meditation to as few 
attributes as are within the competence of the lesser adhikarins. 1 2 

P.M. Modi continues the interpretation of the word left and 
quotes a B.U. passage (B.U. 3-7-23) for the qualities to be 
rejected. 3 

Atmagrhltyadhikaranam (3-3-16, 17) 

This adhikarana has the two sutras: 

(i) 31lcH^fdRd<c^TKIc1J (3-3-16) 

(ii) 31-d4lRfd 3cWKe|«lR^I (3-3-17) 

The first sutra is 3llcH(}elldRa<.d<jd<.ic( (3-3-16) 

The Highest Self is meant (in the Aitareya U. 1-1) as in other 
texts (dealing with the creation on account of the subsequent 
qualification). 


1. Modi P.M., A Critique of the BrahmasQtra, Part-I, pp. 108-109 

2. B.N.K. Sharma, The Brahmasutras and their Principal 
commentaries, Vol. Ill, pp. 270-71 

3. Modi P.M., A critique of the Brahmasutra, Part-I, pp. 109-110 
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The text referred to, according to Sankara is ■SiTrRT "3T 
3Trat5TF^ric^vcR fnqr<H 8iTcT cll=hl^ ?fcT I FT l^TTcrTI^iFT^TcTP'Tl 
I (Ai.U. 1-2) The self verily was all this, one only in 
the beginning. Nothing else, whatsoever, winked. He thought, let 
me now create the worlds. He created these worlds, the waters, 
the rays, the mortal and water. The question is whether the self 
refers to the supreme self or Hiranyagarbha. It refers to the 
Supreme Self as in other texts cPFTTgT I 

(T.U. 2-1) From that Self, ether was produced. 

For Ramanuja, these two sutras are a part of the 
anandadyadhikaranam, and so, continues the discussion of the 
T.U. passage. 

Madhva takes this, a one-sutra-adhikarana and refers to the 
sruti 3iirAr^diHmla I In the sruti, by the term atman, all the other 
principal attributes of bliss, intelligence etc. are also taken into 
account because of what follows the vidhivakya in the form of an 
arthavada just as in other cases like satyam, jnanam, anantam, 
several other attributes besides those mentioned are also 
conveyed. 

P.M. Modi explicated, ‘According to Sankara, the sutra 
discusses whether 3TTc*TT in Ai.U. 1-1 means ‘Hhichi or something 
else like jmhIcI: I The reason given by Sankara for raising this 
question seems to us to be very weak. Again 3n?qT i n Ai.U. 1-1 
according to Sankara, is meant to denote T RHlrHT by the sutrakara 
and Sankara shows this by interpreting 3TTrm in STTcHI'J^ffl as 
■qWc*TT. 

If these were really the case, why should the sutrakara 
himself not have worded the sutra as instead of the 

expression which is vague. 1 Now this argument by 

P.M. Modi is not convincing as the avowed objective of the 
sutrakara is to elucidate the sruti passages. If the sutrakara were 
to employ the word I instead of 3TR*P]ftfcT: how the 

word 3n?qTdn the A.U. is meant to connote the would be 

clarified. If one does not agree with Sankara’s v.v. and his 
interpretation, it is a different matter. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I p. 113 
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The second sutra is (3-3-17) If it be 

said that on account of the context (the Highest Self is not meant) 
(we say) that it may be so because of the statement (that the self 
alone existed at the beginning.) 

The Highest Self is meant and not Hiranyagarbha. 

Sankara presents one more interpretation or rather offers 
some other passages as v.v. Fd4 SilcAtd iddMHd: 

^ M£FR 3H?R15^Rt5TqRt5^5^RTt Wl 

(B.U. 4-4-25) 

Who is that Self? He who is within the heart, surrounded by 
the pranas, consisting of knowledge, the person of light... This 
great unborn self undecaying, undying, immortal, fearless is 
indeed Brahman. In the C.U. ^ C.U. 

or 3 TT?rt dTrtnfa I (C.U. 6-8-7) Being only this was in the 
beginning, one without a second... That is the Self, thou art That. 

Ramanuja also explains in the same way i.e. ^ticRl is in the 
sense of paramatman and hence the context of the Atman is 
flawless. 

Karyakhyanadhikaranam (3-3-18) 

This is a one-sutra-adhikarana. The sQtra is diidlom 
(3-3-18) Since the rinsing of the mouth (with water) is a 
restatement of an act (already enjoined by smrti), what has not 
been so enjoined elsewhere (is here intended). In the C.U. it is 
stated cTFlTSI ^*#1 (C.U. 5-2-2) 

Therefore when going to eat food, they surround it before and 
after with water. In the B.U. df&gm: 
3iNIH'rqR'|r4NNH-rAld^c| dddHdH I (B.U. 6-1-14) 

Srotriyas who know this rinse the mouth with water when 
they are going to eat, and rinse the mouth with water after they 
have eaten, thinking that thereby they make the breath dressed. 

The question is whether the sruti enjoins both viz. sipping of 
water and imagining of prana as dressed by water or any one of 
them. The answer is since rinsing is enjoined on everyone by the 
smrti, the latter act of meditation on the water as the dress of 
prana is alone enjoined by the sruti. 

Ramanuja follows Sankara. 
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Vallabha follows altogether a different line of interpretation. 
He takes up the consideration of the T.U. Passage dfq ic flcHH 
3TT^f?I TI'JcT: I | ^ ■gj pq 

I (T.U. 2-1) 

From this self, verily, ether arose, from earth herbs, from 
herbs food, from food the person. This verily is the person that 
consists of the essence of food. ■STrT sfliffcf (T U 3-2) He 

knew that matter is Brahman. (T.U. 2-1) Those who worship food 
as Brahman, The purusa is the same or different from what is 
described in these passages is the question. The answer is that the 
Highest-self is described here in these passages because 
subsequently it is stated TT4T I This He is indeed. 

Vallabha presents another B.U. passage 3 ^^4 1 91 for 
consideration. The question is whether 37 TcTT^ stands for 4)d l rH-( or 
h<hic*h^ and the sutra answers 

3TR*THTT I By actions such as 

breathing, speaking etc., the self by its breathe, speech etc. is 
stated, not the former. 

According to P.M. Modi, 1 the sutrakara seems to discuss 
Brahman on the analogy of the explanation of Dharma given in 
the Jaimini sutras. According to P.M. Modi, refers to 

B.U. 1-4-10. B.U. states, TjjanqS'f 

dctISff 4 fjl1 FhI fcf fcj ^ cf cPPT ft P '41 

^T^T'^TT im 3TT?qT #4T TT (B.U. 1-4-10) Seeing this, 

indeed, the seer Vamadeva knew, ‘I was Manu and the Sun too.’ 
This is so even now. Whoever knows thus, ‘I am Brahman’ 
becomes this all. Even gods cannot prevent his becoming thus, 
for he becomes their self. 18 

We are unable to pass any judgement on the merits of the 
interpretions offered by Sankara and P.M. Modi. But we have a 
hunch based on the following adhikarana (and sutra 3-3-19) that 
through apparently similar passages a new thing is taught. But 
this is regarding the interpretation and if this interpretation is 
even remotely acceptable, then perhaps Sankara’s v.v.s might 
appear to be more suited to the context. 

Samanadhikaranam (3-3-19) 


1. Modi P.M., A Critique of the Brahmasutra, Part-I pp. 117-118 
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This is also, one-sutra adhikarana. The sutra is 

(3-3-19) And in the same (Sakha) also, it is thus (there is 
unity of vidya) on account of non-difference (of the object of 
meditation). Passages in different texts of the same Sakha form 
one vidya, as the object of meditation is the same in them. For 
example in the Satapatha Brahmana, in the agnirahasya, it is said, 

TT mVfq SFRRlt (Satapatha Brahmana X-6- 

3) Let him meditate on the self which consists of mind which has 
the prana for its body, and light for its form. Again in the B.U. of 
the same sakha it is said, W 

^Tl cTT ^ I 

(B.U. 5-6-6) That person consisting of mind, whose being is light, 
is within the heart, small like a grain of rice or barley. He is the 
ruler of all, the Lord of all, he rules all this whatever exists. 

Ramanuja, with the same passages explain the sutra in a 
similar fashion. 

Vallabha takes this sutra as a part of the 
karyakhyanadhikarana and explains the sGtra, citing the passages 
cl cdlnPidd ‘JST (B.U. 3-9-26) 1 ask you of that Purusa 

described in the Upanisads. Wit Md(d, ddi, I (B.U. 1-4- 

7) while Breathing becomes breathe, speaking speech. (B.U. 1-4- 

8) This is dearer than the Sun. 

About the text discussed by Sankara P.M. Modi opnines, ‘the 
sutra, it must be stated, contains no indication about a reference 
to these texts. ‘Evam’ which should refer to some statement in 
the preceding sutra means, according to Sankara 

W fqwj TORI ^4x4 -HcirildHJ WI is 

interpreted by him as if ■hhm is to refer to a WIT 

we should have fPTFTFTP^ (feminine) instead of (masculine). 1 

Sambandhadhikaranam (3-3-20 to 22) 

The adhikarana has the following three sutras: 

(i) (3-3-20) 

(ii) H‘3T (3-3-21) 

(iii) cf?fafcT ^TI (3-3-22) 


1 . Modi P.M., A Critique of the Brahmasutra, Part-I p. 121 
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The first sutra of the adhikarana is I (3-3-20) 

In other cases also, on account of connection (i.e. the object of 
meditation is the same Brahman, we have to combine particulars) 
like this (i.e. as in the Sandilyavidya). In the B.U. it is stated 
7T 3TT%*Tl T^J tpnq) -q^q 

(B.U. 5-5-2). Now what is the truth that is the Aditya, the person 
that dwells in yonder orb and the person in the right eye. Now 
here, different abodes are declared but they are to be connected 
because they have got one connecting link in the sentence ^ 
W. The true is Brahman, on the analogy of S5ndilya vidya. 

This is a purvapaksa sutra. 

Vallabha explains that even the jlva (3Fq^rfW) also should be 
meditated like Brahman because the Brahman, dwells in it. cf "W 
cltcm; I (Mudgalopnisad 9-3) 1 The 

manner in which he meditates on him, he becomes so, and He, 
becoming so, protects him. 

P.M. Modi continues the discussion of apurva...According to 
him, the sutra evidently contains no suggestive word which 
would support Sankara’s v.v. 2 

The second sGtra is T (3-3-21) Rather not, on 

account of difference (of above). Though the vidya is one, but 
owing to the difference in abodes, the object of meditation 
becomes different. Sandilyavidya continues to form the part of 
the discussion. 

The third sutra of the adhikarana is xf | (the scripture) 

also declared that the scripture clearly states that the attributes are 
to be kept separate and not combined. It compares the two 
persons which are distinct. Sankara quotes C.U. ^ 

^ WJtZT eft WI eTvimi (C.U. 1-7-5) The form 


1 . In the Anubhasya (second Reprint 1980) ed. by Maganlal 
Shastri, this citation is attributed to Mudgalopanisad but in the 
Upanisad, (one Hundred and Twelve Upanisads and their 
Philosophy, Dr. A.N. Bhattacharya, First edition, 1987) it is 
not found. In the Pandit S.T. Pathak s edition, the citation is 
not traced at all. 

2 . Modi P.M., A Critique of the Brahmasutra, Part-I p. 121 
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of that person is the same as the form of the other person; the 
joints of the one are the joints of the other, the name of the one is 
the name of the other. 

P.M. Modi has, as usual, the difference of opinion with 
Sankara and other commentators, but does not point out any v.v. 
in place of Sankara. 1 

Sambhrtyadhikaranam (3-3-23) 

This is a one-sutra-adhikarana. The sutra is 
x)lc1:1 (3-3-23) For the same reason, the supporting (of the 
universe) and the pervading of the sky (attributed to Brahman) 
also (are not to be included in other meditations of Brahman). 

The v.v. of the sQtra is cfafa-ijcTTft HfnSt 

Rci^idciM I (This is, form of the khila of the Ranayanlya Sakha) 
Brahman is the best among the powers which are held together. 

The best Brahman in the beginning stretched out the sky. 
These two qualities viz. sambhrti and dyu-vyapti are not to be 
included in other places treating of Brahma-vidya on account of 
difference of abode. These qualities and those mentioned in other 
vidyas, like the Sandilya vidya are of such a nature as to exclude 
each other. Brahman, though one, is meditated on in manifold 
way. 

Ramanuja, Vallabha name the same v.v. Madhava has a 
different v.v. quoting from a source which is not traceable. 

What Sankara has quoted as a v.v. is one of those v.v.s which 
should be beyond any pale of doubt for the simple reason that the 
words from the v.v. are incorporated in the sutra. It is worth 
noting that even Vallabha who has been explaining the present 
sutras in an altogether different way has also quoted the same 
passage quoted by Sankara as v.v. P.M. Modi too has admitted 
this being the v.v. of the sutra. 2 

Purusadyadhikaranam (3-3-24) 

This is also a one-sutra-adhikarana. The sQtra is 
^cAqH'UMiqj (3-3-24). And (since the qualities) as (mentioned in 
the purusavidya of C.U.) are not mentioned in that of others (the 
two are not one). The questions related to the two vidyas viz. of 


1 . Modi P.M., A Critique of the Brahmasutra, Part-I p. 123 

2 . Ibid, p. 125 
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the C.U. 3-16-1 and Tait. Arapyaka X64, which compare the 
sacrifice with life purusayajna. The details, the objectives in two 
cases different and the similarities are not important. So the 
purusavidya or the C.U. cannot be combined with that in the 
Taittirlya text. 

RamSnuja explains the sutra in a similar fashion, though he 
adopts the reading Sift in place of 

B.N.K. Sharma writes, ‘It is doubtful if the expression 
purusavidya in the present sutra is intended to refer to the purusa- 
yajna-vidya of the Tandya, Paingi, Chandogya and TA as 
presumed by Sankara, Ramanuja and other commentators. If the 
compound purusavidya is construed as tatpurusa, it would not 
embrace the Chandogya version. If it is construed as a 
karmadharaya (purusa eva vidya), the Taittirlya Aranyaka version 
would not be brought in. Does this show that the purusavidya 
which the sutrakara is thinking of is quite different from what 
Sankara, Ramanuja and others have been discussing and purpose 
of this adhikarana is also different.’ 1 


Vallabha explains the sutra in this way quoting the passage 
from the Taittirlyasamhita TT^lTTcfl 

^ ^1 '4T54H.I (Tait. 

Samhita 3-12-1) 5islfWHl(d Wfl (T.U. 3-1) Tf tpi ‘5?Tf5'?rWT J I: 


(T.U. 3-2) A thousand-headed purusa, with thousand eyes, and 
thousand feet, having encircled the earth from all sides, remained 
a span high. The person is everything, whatever was and to be. 
The knower of Brahman attains the highest. That purusa consists 
of saps of the food. 


Here the word purusa occurs also in passage. So the 

question is whether the attributes of being thousand headed etc. 
are to be combined in the purusa of food. The answer is in the 
negative as both the passages have different purusas in view. 

P.M. Modi comments ‘Thus Sankara understands purusa in 
the expression purusavidya to mean a man and his life is 
supposed to be a yajna. This is quite contrary to the meaning of 


1 . Sharma B.N.K., The Brahmasutras and their Principal 
Commentaries Vol. Ill, p. 240. 
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the word purusa when the sutrakara speaks of the purusavidya. In 
B.S. 1-2-26 the sutrakara says that Vaisvanara is also called 
purusa in certain branch of the Veda (^^nfa B.S. 1-2- 

26). In that sutra as well as in the present sQtra (3-3-24) it can be 
proved that the word purusa is used by the sutrakara in the sense 
of the rupavad aspect of Brahman.’ 1 

It is difficult to say which Upnisadic or sruti passage might 
have been meant, by the sutrakara. But it may be stated that 
is mentioned in general passages. But the attributes are 
not combined as this is not mentioned in the Veda. This is an 
illustration meant to support the of "J 0 !. Would it be 

implausible to believe that, all the passages dealing with purusa¬ 
vidya might be intended to be meant as v.v.s in the sutra? 

Vedhadyadhikaranam (3-3-25) 

This is also a one-sutra adhikarana. The sutra is 
(3-3-25) (The certain mantras relating to) piercing etc. (are not 
part of the Brahmavidya) since they have a different meaning. 
Certain passages found in the beginning of the Upanisads do not 
belong to the main teaching of the Upanisads i.e. Brahmavidya, 
as they are connected with the sacrificial acts. TRf 
Tfavq fMsfwpr: RPJW: | (in the beginning of 

the Atharvanik Upanisad,) pierce him while, pierce his heart, 
crush his veins, crush his head, thrice crushed! This is found at 
the beginning of the Upanisad of Tandins. We have the mantra 
TlfeT: WU O God Savitar, produce the sacrifice. Then at the 

beginning of that of the Sathyayanins %cTTg) ^RdHldlsfa I Thou 
hast a white horse and art green as grass. Then at the beginning of 
the Kathas and the Taittirlyakas ?T May Mitra be 

propitious to us, and may Varuna be propitious and so on. These 
do not form the part of the Brahmavidya. 

Ramanuja, in a broad outline, follows Sankara with a slight 
shift, in the explanation. He recognises the Santimantra alone as 
the v.v. of the adhikarana, According to him 'Rr^: etc is the 
v.v. 


1 . Modi P.M., A Critique of the Brahmaasutra, Part I, pp. 126- 
127 
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B.N.K. .Sharma writes regarding the v.v. of Ramanuja, ‘This 
does violence to the wording of the sutra, and the priority of place 
given to the words therein.’ 1 

Vallabha takes the B.U. passage for consideration 

% ? ^cTT cl f cjN^-fcSi H 

■qt "#4 3TFTF7^ 4c4Tc"H|ui "^fcT 

d<fcR% cl ^ ^ ?Frf*P|rq T1 TFRl 

"H Ml^fd I (B.U. 1-3-12) 

The gods said, ‘Let us overcome the demons at the sacrifice 
through the udgltha. They said to speech, chant (the Udgltha) for 
us, ‘so be it,’ said speech and chanted for them. Whatever 
enjoyment there is in speech, it secured for the gods by chanting 
that it spoke well way for itself. The demons knew verily by this 
chanter, they will overcome us. They rushed upon it and pierce it 
with what is improper, that is that evil. 

Vallabha takes 3?^ to mean God. Speech, prana etc, are 
alloyed with sin because they are different from God. 

Madhava interprets the sutra in this way in the words of 
B.N.K. Sharma ‘This adhikarana establishes that such attributes 
of Brahman as putting down, the wicked, piercing and destroying 
them ‘given in the Vedas (Rv. X 87 4-7) are not to be 
comprehended in meditation by all adhikarins.’ 2 According to 
B.N.K. Sharma, ‘The two commentators (viz. Sankara and 
Ramanuja) seem to have lost track of the true significance of the 
adhikarana and to be pursuing shadows of their own creation.’ 3 

According to P.M. Modi seems to refer to M.U. 2-2-4 

9fU 7? 'JPRd£ I 
cT^TJcT rf&gciq fofell 

?lt ^nmiPiRici l 

3TFF4 dtflfcP'Rfc %RTT el^T cfcfTSK W fqfell 
TRt UTcRT W 1 


1. Sharma B.N.K., The Brahmasutras and their Principal 
Commentaries, Vol. Ill, p. 324 

2. Ibid p. 317 

3. Ibid p. 325 
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What is luminous, what is subtler than the subtle, in which 
are placed all the worlds and those that people them, that is the 
imperishable Brahman. That is life, that is speech and mind. That 
is true, that is immortal. O beloved, that is to be known, know 
that. 

Taking as the bow the great weapon of the Upanisads, one 
should place in it the arrow sharpened by meditation. Drawing it 
with a mind engaged in the contemplation of that (Brahman), 

O beloved, know that Imperishable Brahman is the target. 
The syllable Aum is the bow, one’s self indeed is the arrow. 
Brahman is spoken of as the target of that, It is to be hit without 
making a mistake. Thus one becomes united with it as the arrow 
(becomes one with the target). 

This i.e. M.U. 2-2 to 4, is the v.v. suggested by P.M. Modi, 1 
and we must admit that, this M.U. passage seems to be the right 
one, as the word seems to suggest other weapons like bow, 
arrow etc. It is also more convincing to believe that the sutrakara, 
would prefer the Upanisadic passage to the other ritual and non- 
Upanisadic passage which Sankara has chosen. 

Further, the sutra may be expounding the method of 
meditation as propounded in the Upanisads. 

Hanyadhikaranam (3-326) 

This is also a one-sutra adhikarana. Vallabha included this 
sutra in the Vedhadyadhikaranam. Madhva takes this and the 
following sfltra as constituting one adhikarana. For P.M. Modi, 
this sutra and the following sutra are a part of the adhikarana 
beginning with the previous sutra. 

The sutra is (3- 

3-26) Where the discarding (of good and evil) is mentioned (the 
obtaining of this good and evil by others has to be included) on 
account of this word obtaining being supplementary (to the 
statement about discarding) as in case of kusas, the metre, the 
praise and the recitation. This has been stated (in the 
purvamlmamsa). 


1. Modi P.M., A Critique of the BrahmasQtra, Part I, pp. 130-131 







232 


The Fundamental Vedanta 


The following passage from the C.U. is The v.v. of the sutra, 
according to Sankara. 

srg ic? frmf&r wi ^ fcj mlT^d 

ftd l cHI ?l^cll^^R ra^Tfqi(C.U. 8-13-1) 

Shaking of all evil as a horse shakes his hair, and shaking off 
the body as the moon frees herself from the mouth of Rahu, I 
obtain self-made and satisfied the uncreated world of Brahman. 
Kau. U. says TF9 fSTCT ITcR: 

Jj^dHJ (Kau. U. 1-4) He shakes off his good and his evil deeds. 
His beloved relations obtain the good, his unbeloved relatives the 
evil he has done rim WTt Ijt^fd fcztRI (M.U. 

3-2-8) Then knowing, shaking off good and evil he reaches the 
highest oneness, free from passion. 

The first passage merely mentions a man’s shaking off his 
deeds. This gives rise to a discussion, whether these deeds when 
shaken off are obtained by his friends and enemies or not. 

The reply is although the text mentions only the getting rid of 
the deeds, yet the obtaining of them by others must necessarily be 
added because the statement concerning the latter is merely 
supplementary to the former. And this is analogous to the kus'as, 
the metres, the praise and the singing. 

Sankara offers one more explanation of which would 
mean to tremble, to shake and not to discard. This would mean 
that good and evil still cling to‘ a person who attains knowledge, 
though their effects are retarded owing to knowledge. Sankara 
rejects this meaning stating that unless the person discards evil, 
he is not eligible for knowledge. 

Vallabha takes the M.U. passage cTSTT 
^<?q^(d (M.U. 3-2-8) Then knowing, shaking off good 

and evil, he reaches the highest oneness, free from passions as the 
v.v. Vallabha takes the word in the sense of departure of jlva 
from Brahman. At the time of the parting of jlva from Brahman, 
the bliss etc. are clouded. But when a contact of 'did -with 
Brahman is reestablished, then they become manifest. Upayana in 
the sense of SSmyopSyana. He takes the a^Tt^ as refering to sutra 
d^WHYdldgd'Rvi: I (2-3-29) 

Ramanuja explains the sutra more or less in the same manner 
as that of Sankara. 
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P.M. Modi, as noted above, continues the discussion of the 
passage cited as the v.v. of the previous sutra. 1 

According to him, the word 3TO may refer to the word FT8F 
in the M.U. 2-2-4. It may also refer to the reward of meditation 
on the pranava in other Upanisads. According to him, 3llH or even 
the root FT ‘to abandon’ does not occur in any one of the srutis 
quoted by Sankara. 

However it may be stated that there is a word having the 
sense of in the sruti cic'^aj^hc) flW fSRT 

(Kau. U. 1-4) Moreover, it is not difficult 
to see the connection between FT and fcPJF, So perhaps 

Sankara’s v.v.s are rather closer to the sutras than what P.M. 
Modi thinks them to be. 

Siimparayadhikaranam (3-3-27,28) 

(i) Wt F^qiFTFTFFT FI^ I ( 3-3-27 ) 

(ii) ^WTiMfTcH (3-3-28) 

The first sutra is WTCFT cpf^TTFTFTrTFT FRll (3-3-27) At the 
time of departure, (he frees himself from the effects of his 
works), there being nothing to be reached (by him on the way to 
Brahmaloka through these works), for thus others declare. Kau. 
U. says FT STFix^fcT fcK^I FFt FT FF^FF^fcT f^3^l 

(Kau. U. 1-4) 

He comes to Viraja here he shakes off his good deeds and 
evil deeds. Now the question is whether the deceased man frees 
himself from his good and evil deeds on the way to Brahman or 
at the time of his leaving the body. The answer is that, the 
deceased man frees himself from the good and evil at the time of 
his departure from the body, as there is nothing to be reached by 
him on the way through his good and evil works. Other s'rutis also 
say so 3TF FF ft* fa*£T Wfl (C.U. 8-13-1) shaking off all evil 
as a horse shakes his hair. 

Ramanuja says that there are no further pleasures and pains to 
be enjoyed as the result of good and evil deeds different from the 
obtaining of Brahman which is the fruit of knowledge. 

This sutra, according to Madhva, ‘refutes an objection of 
purvapaksa that even conceding that the upasana of muktas is not 


1. Modi P.M., A Critique of the BrahmasQtra, Part-I, pp. 132-133 
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governed by mandates, they may still be carried on with a view to 
overcoming certain obstacles of unforeseen impediments which 
may arise in their new lives. The sQtra refuting the objection 
points out that the state of Mukti (Samparaya) is, by hypothesis 
that is completely free from all impediments and adversities. The 
s'rutis declare that the Mukta once for all crosses over all 
obstacles and impediments.’ 1 ( 3 T? fqcnsfqcTT ft fTc^i 

*rafcll (B.U. 4-3-22) 

Vallabha takes up the B.U. passage as a v.v. ^4 cRfn 
d<(d I (B.U. 4-4-23) Sin does not cross him. He crosses over 
all evils. On the path of devotion (samparaya), there remains 
nothing to be crossed and one who is a sinner, even after 
obtaining knowledge is different from a devotee. 

P.M. Modi, continues the topic of meditation through Aum. 
According to him, the v.v. of this sutra would be a passage of the 
P.U. 4 'TlRsf 77 RIH fa 4fl 0^41 I 

dH^lVlciNd^HMfd fd^Mr^l'dH4<M^d4^R tr (P.U. 5-7) 
With the Rg one atlains this world, with the Yajus the interspace, 
and with the Saman, to that which the seers recognise. That the 
wise one attains even by the mere sound Aum as support that 
which is tranquil, unaging, immortal, fearless and supreme. 2 

Sankara, is consistent with his philosophy as he stales 

7TiT<T4 W1 TTq fdOTTTI ^f^f>~d^cl*l H VOfo... I 

and his v.v. is also appropriate to the context. In P.M. Modi’s 
case, the v.v. suggested by him does not seem to reflect the sutra. 

The second sutra of the adhikarana is ts^d: <rqq4ifd<l£IT7fl (3- 
3-28) According to his liking, (he gets rid of good and evil while 
living) since there is no contradiction between the two. 

Sankara continues explaining the soul’s departure (WT7P7) 
while P.M. Modi begins a new adhikarana from this sutra and 
takes up the question of and sflirq. 

P.M. Modi does not point out any v.v. for the pratijna in this 
sutra, while for Sankara, obviously, as he is resolving the s'ruti 
stated in the previous sQtra, does not have any v.v. 


1. Sharma B.N.K., The Brahmasutras and their Principal 
Commentaries Vol. Ill, p. 329 

2. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 136-138 
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Gaterarthavattvadhikaranam (3-3-29 to 30) 

This adhikarana has the following two sutras viz. 

(i) H 1 (3-3-29) 

(ii) (3-3-30) 

The first sutra is If I (3-3-29) A 

meaning has to be given to the going (on the path of the gods) in 
a twofold manner, for otherwise (there would result) a 
contradiction. Journey on the path of the gods is not for the 
worshippers of Nirguna Brahman whose getting knowledge is 
equilvalvent to becoming Brahman. If the journey applies to him 
also, then texts like ^ u, hmN PksH: I (M.U. 3-2- 

3) Shaking of good and evil, and free from stain obtaining the 
supreme equality with the Highest, becomes meaningless. How 
can one who has become Brahman go to another place? 

Vallabha interprets the sutra from the Maryada and Pusti 
point of view. 

P.M. Modi explains the sQtra from the and 

Brahman point of view. He quotes the sruti passages to indicate 
t#, in the sense of feww 

^1 annan-ti **T5 cT: ft 11 (Katha U. 1-3- 

15) The self without sound, without touch, and without form, 
undecaying is likewise without taste, eternal, without smell, 
without beginning, without end, beyond the great, abiding, by 
discerning that, one is freed from the face of death, cM 
fasraPTOMlfetjTp: TO m (M.U. 3-1-8) Similarly, 

knowing freed from name and form, approaches the divine 
Highest person. 

For Sankara, the word 7 Tff in the sense of reaching 
approaching does not hold any meaning as far as nirguna 
Brahman is concerned. 

The second sutra of the adhikarana is 

(3-3-30) (the twofold view adopted 
above) is reasonable for we observe a purpose characterised 
thereby (i.e. a purpose for going) as in the world. 

The texts mention certain results which can be obtained by 
the worshipper only by going to different places, such as 
mounting the couch and holding conversation with Brahman. But 
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a journey is meaningless for one whose ignorance is destroyed by 
knowledge. 

Vallabha explains the sutra from the bhakti point of view. 
P.M. Modi continues the explaining of the sutra from the 
and Brahman point of view. 1 

Aniyamadhikaranam (3-3-31) 


This is a one-sutra-adhikarana. The sutra is ar fr -MH - 
SeifoiHfeta: (3-3-31) There is no restriction (as to 

the going on the path of gods as it applies to all (vidyas of the 
Saguna Brahman). There is no contradiction as is seen from the 
sruti and smrti. 


Sankara maintaints that going on the path of the gods is 
connected equally with all those vidyas, which have prosperity 
for their aim. Scripture declares that not only those who knew the 
pancagnividya (C.U. 5-10-1) cTSJ fR | 

■q -c)q 5 *uil ^«si cPT I (C.U. 5-10-1) who know this and 

those who are in the forest, meditate on faith and austerities, but 
also those who understand other vidyas and those who in the 
forest follow faith and austerities proceed on the path of the gods. 
Gita also says so: fid) ^ t^i -Qc?rt 

3*11 (B.G. 8-26) These two, the white and 
the black path, are known as the eternal paths of the world, on the 
one man goes not to return, on the other he again returns. 


Ramanuja maintains that all those who meditate on Brahman 
irrespective of the distinction between saguna and nirguna after 
death on the path of the gods. Ramanuja, reads all 

devotees, and not TRfaT^all saguna vidyas as Sankara does. 


P.M. Modi continues the explanation of the sutra from the 
■^Wland 3*^4^ Brahman point of view. 2 According to him, the 
sutra means, it is not necessary that a meditator should meditate 
on all the attributes of Brahman collected by sutrakara in B.S. 1- 
3. For P.M. Modi, the question of ' T TfcI is not at all discussed in 
this pada. It occurs in sutras 4-3-7 to 14. T rfcl is naturally a topic 
proper for discussion in the.. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 142-143 

2. Ibid, pp. 144-146 















Vi$ayavakyas of Pada 3 & 4 of Third Adhyaya 


237 


Yavadadhikaradhikaranam (3-3-32). 

This is also a one-sutra-adhikarana. 1 The sutra is 

(3-3-32) Of those who have an 
office to fulfill, there is subsistence (of the body) as long as the 
office lasts. The sutra says that ordinarily a person after attaining 
knowledge is not reborn. But the case is different with those who 
name a mission to fulfill. Sankara enters into a detailed 
discussion giving illustrations from the Pauranic lores. 

For P.M. Modi, there is a different scheme. According to him 
in the sutras 31-33 sutrakara discusses three types of attributes. 
Sutra 31 deals with attributes or thoughts which belongs to 
Brahman and most of which have been collected by the sutrakara 
in B.S. 1 to 3. There are other attributes or thoughts which belong 
to sryr the Immutable, these are dealt with in sutra 33. There is a 
third type of attributes or thoughts of Brahman which belong to 
the official duties or which are useful to officiating priests 
(3Ufa c biR c t>i u ii , T). These seem to have been dealt with in sQtra. 2 

Aksaradhyadhikaranam (3-3-33) 


This is also a one-sutra-adhikarana. The sutra is 
STWRbTT (3-3-33) 

But the (negative) conception concerning the Immutable are 
to be comprehended (in all meditations on tne Immutable) on 
account of the similarity and of the object being the same as in 
the case of the Upasada (the offerings). This has been stated (in 
the Purvamlmamsa 3-3-9). 

In the B.U. we read cRSTC TTTPt 

(B.U. 3-8-8) 


O Gargi the Brahmanas call this Aksara. It is neither gross 
not fine ribt short nor long, neither red nor unctuous. 

In the M.U. also we read, 3T«r ^RI 

(M.U. 1-1-5) The higher knowledge is that 
by which the Indestructible is apprehended, That which cannot be 
seen, not siezed, which has no family, nor caste. 


1. S. Radhakrishnan has wrongly shown this sutra to be a part of 
the previous adhikarana i.e. aniyamadhikaranam. It seems to 
be a slip of pen. See his Brahmasutra, p. 486 

2. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 150-151 
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Here, in these passages, we have negative descriptions of the 
Immutable. Are they to be treated as two separate vidyas or as 
one vidya? Objector would say that negation is valid only for the 
text in which it occurs and for others, the sutra says that such 
denials are to be comprehended since the method of teaching 
Brahman through denial is the same and the object of meditation 
is the same, i.e. the Immutable Brahman. The case is similar to 
the Upasada or offerings. Though the mantras are found only in 
the Sama Veda, the priests of the Yajurveda also use then. 

P.M. Modi, here at least for once, concurrs with Sankara 
regarding the v.v.s of the sutra. 1 

Iyadadhikaranam (3-3-34) 

This is also a one-sutra-adhikarana. The sutra is 
(3-3-34) On account of the same thing being proclaimed. In the 
M.U. we read. 

H ffl ITJ'jfT wn TRFT f &T ' MRqfcHld I 

cTCFFT: 11 (M.U. 3-1-1-) 

Two birds, inseparable friends, cling to the same tree. One of 
them eats the sweet fruit, the other looks on without eating. 

In the Katha U. we read 

sSNIcih) Wlf^T cidRl WFT41 "4 ^ 11 (Katha U. 3-1) 

There are the two drinking their reward in the world of their 
own works, entered into tne cave, dwelling on the highest 
summit. Those who know Brahman call them shade and light, 
likewise, those householders who perform Trinaciketa sacrifice. 
The sutra maintains that these two texts form one vidya, for both 
describe the same Lord as existing, in the form of the individual. 
The object is to teach about the Supreme Brahman and show the 
identity of the individual soul and the Supreme. As the object of 
meditation is one, the vidyas are also one. 

Madhva quotes from some Kauntharvya tgfrT which is not 
extant now. 

P.M. Modi takes this and the following sutra as one sutra and 
takes the adhikarana as comprising these sutras in this way. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 156-157 
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TWTTTT^TTT ^dUmdrWIcHH: I (3-3-34 and 35) According to him 
refers to a sruti in which is said to be ‘of this 

much size’ i.e. of a small size. So probably, according to him, 

Katha U. is referred to 

■f^TPTl 'iJcTWTFI H cldt T(dt cfc^ll 

SFJgqN: I 

t?TH) 'iJcT^PR T1 T\ € TTct| rfc^l I 

(Katha U. 2-1-12, 13) 

The person of the size of a thumb resides in the middle of the 
body. After knowing him, who is the Lord of the past and the 
future, one does not shrink. This verily is that. 

The person of the size of a thumb resides in the middle of the 
body, like a flame without smoke. He is the Lord of the past and 
future. He is the same today and same tomorrow. 

This verily is that. According to P.M. Modi, 1 v.v.s pointed 
out by Sankara are already discussed (^?T 3lf^TWTH) % 
d^d^HId 1 1-2-11) B.S. and f^ewi'Ri 1-3-7 B.S.) and hence 
there is no reason why these two srutis be discussed again. The 
same can be held against P.M. Modi, as his v.v.s have also been 
discussed (^i«ti<4 yfncl: I 1-3-24 B.S). As Sankara is dealing with 
the ■yTTTWR - collection of attributes, it is legitimate for him to 
discuss some srutis again from a different point of view. 

Antaradhikaranam (3-3-35, 36) 

This is a two-sutra-adhikarana. The following are the sQtras 

viz. 

The first sutra is 3RTO \ayiH3owicm: | (3-3-35) (there is the 
same teaching) as the self is within all, as in the case of the 
aggregate of the elements. In the B.U. two places we read (B.U. 
3-4-1, 3-5-1) Tell me, Brahman which is present to intuition, not 
hidden, the self who is within all. 

The objector says that the repetition intimates the 
separateness of the two vidyas, otherwise repetition would be 
meaningless. The sutra refutes the objection by stating that the 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 160-161 
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Supreme self is the object in both cases since two different selves 
cannot be simultaneously the innermost of all in the same body 
even as none of the elements constituing the body can be the 
innermost of all, in the true sense of the term. Of course, one 
element may be relatively speaking to be inside another. So the 
same self is taught in both the texts, Sankara does not rule out the 
possibility of the S.U. passage 

^ ^4°^ 'H^'^dl'dUcHI 1 (S.U. 6-11) 

The one God hidden in all beings, all pervading, the inner 
most self of all the beings. (S.U. 6-11) being the v.v. of the sutra. 
Sankara writes \a«iHdldld fddvldld I 

Ramanuja argues that the repetition of question and answer 
serves the purpose of showing that the same Brahman is the cause 
of breathing etc. Ramanuja takes a passage from the B.U. as a 
v.v. 

^ 3TTcqr -s^TT^t I (B.U. 3-4-1) 

"4: 3nf&# Tf cT 3TIcRT TRRTCf Tf ?( 3TT?*TTI 

(B.U. 3-4-1) 'T I ^ I ^ fddkIfda i dH 

^RHtaT: IRW cT 3n?RT Udf-dL I 3FTr5-4<l4RI (B.U. 3-4-2) 

-4 3n?qT Udf-dUd-H 3TT^ | (B.U. 3-5-1) 
What is the direct Brahman, supersensuous, what the Atman 
the inmost of all, tell me that. 

Who lives by the Prana -he, your Atman, the inmost of all, 
one who by the Apana (wind) moves down, he, your Atman. 

One should not see the seer of sight, one should not hear the 
hearer of hearing, one should not think of the thinker of thought? 
one should not know the knower of knowledge— this one, your 
Atman, the inmost of all. Everything other than this is distressing. 

Vallabha takes the word 3RRI meaning a hindrance and 
explains the sutra in this way. ‘The Lord is the self this 
knowledge is a hindrance (3RTCT) in the bliss of singing 
devotional songs as the knowledge aggregate of wife, son, 
animals etc. are a hindrance in the experience of self-realisation. 

B.N.K. Sharma believes that the word antara in the sutra does 
not suggest Sankara’s v.v. He writes, ‘It is a far cry indeed from 
antara an indeclinable (avyaya) in Sanskrit grammer to ‘antarah’ 
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of the sruti: ya atma sarvantarah’ (B.U. 3-4-1) 1 P.M. Modi objects 
to the method of raising a purvapaksa by Sankara. According to 
P.M. Modi, in this sutra Sankara raises a purvapaksa because the 
same topic is repeated in the texts concerned, while in the 
preceding sutra, he raises a doubt because different, things are 
mentioned in the text concerned. Thus it would seem as if a doubt 

may be raised on any account.’ 2 B.N.K. Sharma also raises 

the same objection against Sankara’s method of raising a 
purvapaksa. 3 

Well, one cannot really object to Sankara’s method of raising 
a doubt, because, the avowed objective of this pada according to 
Sankara is 'jyilmnsn. i.e. collection of attributes, and hence, he has 
to exhaust all the possible doubts regarding it. So, if the different 
things are mentioned in the text, the doubt is legitimate and if in 
the two passages, the matter is the same, then also, we think and 
Sankara thinks so, doubt would be in order. 

But apart from this polemics, Ramanuja’s v.v. seems to be 
better suited to the context, though both these modem learned 
scholars cited above do not agree to Ramanuja’s v.v. either. 

The second sutra is (3-3-36) 

If it be said that otherwise the separation (of the teachings) cannot 
be accounted for, (we say) not so, (it is) like (the repetition in) 
another teaching. The reference is to the C.U. 6 where there is 
repetition intended to make the student understand the subject 
convincingly. In the passage teaching is repeated nine 

times and yet there is no vidyabheda. 

Though Ramanuja takes the sQtras 35-36 together, the 
interpretation is similar to that of Sankara. 

According to P.M. Modi, the sutrakara seems to refer to a 
statement in the sruti according to which Brahman and the soul 
are within an individual’s body without being identical. So, 
according to P.M. Modi, srutis like M.U. 3-1-1 and 


1. Sharma B.N.K., BrahmasQtra and their Principal 

Commentaries, Vol. Ill, pp. 374-75 and fn 10 on the page 375 

2. Modi P.M., A Critique of the Brahmasutra, part I, p. 161. 

3. Sharma B.N.K., BrahmasQtra and their Principal 

Commentaries, Vol. Ill p. 374. 
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foot'd!.. Katha U. 3-1 are the v.v.s of the sutra. His interpretation 
of the sQtra is based upon the reading instead of ^ which is 
Sankara’s. 1 It may be noted that ^ reading is adopted in addition 
to Sankara, by Bhaskara, Ramanuja and Madhva, while Vallabha 
has 3PR reading. 

Vyatiharadhikaranam (3-3-37) 

This is a one-sutra-adhikarana. The sutra is oq f r l^K i fafgmPd 
■ftcR^cf (3-3-37). There is a reciprocity (of meditations) for the 
scriptures distinguish, (this) as in other cases. Aitareya Aranyaka 
text 2-2-4 reads #5^ TTfS^i What I am that he is, 

what he is, that I am. 

The question is raised whether the meditation is to be of a 
reciprocal nature i.e. identifying the worshipper with the being in 
the sun and inversely the being in the sun with the worshipper" or 
only in the first way. The sutra answers that he is to be meditated 
in both ways. 

For Ramanuja, this and the next sutras are a part of the 
antaratvadhikaranam (3-3-35 to 37), and so he continues the 
discussion of the s'ruti (B.U. 3-4-1) in the 3-3-35. 

Vallabha explains the sutra from the bhakti point of view as 
he has been doing since the beginning of the pada 

Madhva, continues the discussion of the gradations of the 
3lfwfTT5. 

P.M. Modi takes a different section as starting from this sutra 
extending upto the sutra 42. He has got a different scheme to 
explain these sutras. According to him, the sutra states an 
interchange of attributes between two aspects of Brahman: 
rupavat and arupavat. According to P.M. Modi, this sutra is a 
statement of a conclusion and therefore, it does not refer to any 
srutis. 2 

Satyadyadhikaranam (3-3-38) 

This is a one-sutra-adhikarana. The sutra is ft WTT^T: I (3- 
3-38) The same (satyavidya is taught in both places for attributes 
like) satya and others are found in both places. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 162- 
164. 

2. Ibid, p. 169 
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According to Sankara, this sutra has a reference to the B.U. 
passage TT tci Wh»i ^ sT?! I (b.u. 5-4-1) 

^ ^ irq T^rqt | (B.U. 5-5-2) 

Whoever knows this great glorious first bom as the true 
Brahman.... Now what is the True that is the Aditya, the-person 
that dwells in yonder orb, and the person in the right eye. 

The doubt arises whether the text enjoins two vidySs of the 
True or one only. The purvapaksin maintains ‘two’. For the text 
declares ^ two different results, one in the earlier passage 
•'-ioini^i(B U.^5-4-1) He conquers these worlds, and the 
other one later on MI^hm I (B.U. 5-5-3,4) He destroyes 

evil and leaves it. The sutra holds that there is only one vidya, of 
the Time because of the statement TsUdcdoMHj (B.U. 5-5-2) That 
which is the True and refers back to that True which is treated in 

B. U. 

Ramanuja discusses the C.U. passages (6-3-2, 6-8-6, 6-9-1). 
The sutra maintains that the subject of all the passages of the C U 
is the ^same supreme deity and hence, this is indicated bv 
TFT ?RTIc^ TT 3TT?qi l (C.U. 6-8-7) And that which is the 
subtle essence (the root of all) this whole world has for.-jtself 
That is the true. That is the Self. According to B.N.K. Sharma 
Ramanuja has done less than justice to the sutra. According to 
him, if the passage quoted by Ramanuja was a v.v., then, in the 
sutra, u.ckic'-h should have found a place. 1 

According to P.M. Modi, whose arrangement of the sutra is 
also different, the sutra may refer to any s'ruti, which may 
characterise one of the aspects of the Brahman. 

Kamadyadhikaradhikaranam (3-3-39) 

This is, also a one-sutra-adhikarana. The sutra is ^T M I cOd-tpf 

(3-3-39) Qualities (like) desire etc. (mentioned in the 

C. U. 8-1-1) (are to be inserted) in the other and there on account 
of the abode and so on. 

In the C.U. we read STTcRTS M^cihi'-hi 
fdfdHoHlsfwTT: I (C.U. 8-1-15) This self is free 

from sin, free from old age, from death and grief, from hunger 


1. Sharma B.N.K. Brahmasutra and their Principal 
Commentaries, Vol. Ill p. 380 
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and thirst, whose desires are true, whose imaginations arc true. In 
the B.U. we read, WH4 SHtHT ?Tt5^ ^ 

TjqTS-d?^ 3tld47PRTfpq^d ^RTTI (B.U. 4-4-22) 

He is that great unborn self who consists of knowledge, is 
surrounded by the pranas, the ether within the heart. In it there 
reposes the ruler of all. The sutra maintains that the two passages 
form one teaching and the qualities mentioned in each passage 
are to be combined in the other. 

For many points are common to both. There is the same 
abode, the Lord, Who is the object of meditation and so. But 
there is a difference too. The C.U. passages treat of Brahman with 
qualities and the B.U. passages treat of Brahman without 
qualities. The sutra prescribes the combination of qualities, for 
the purpose of glorification of Brahman, and not for meditation. 
Sankara writes 'j'JIddKj, yjddl 

dhi'Hdidlct Ramanuja also cites the C.U. passage (8-1-1 

C.U.) and B.U. passage (4-4-22) 

^ trq ^TIcRT Wj fTjfFFTd: ^ 

3TT4>Ulwfw^d TPTF4 cp?ft ^4 Wil'd: I (B.U. 4-4-22) 

Now, what this, in this Brahma-city, the Dahara lotus-abode, 
the Dahara-within this, Akasa, what is inside that, that should be 
searched for. 

He, verily, this great unborn Atman, -who this, constituted of 
Vijnana, among the Pranas, who, this, within the heart, Akasa, 
sleeps in that, controller of all, ruler of all. 

Ramanuja maintains that there is only one Vidya enunciated 
in both of these passages.. The reason is that the abode of 
meditation in both is the same i.e, the heart. 

Madhva continues explaining the sutra with his gradation 
theory. 

Vallabha explains the sutra from the bhakti point of view. 

P.M. Modi has a very elaborate way of explaining the sutras. 
We will rest content with merely stating his position briefly. P.M. 
Modi has a different scheme to explain the sutras. For him, the 
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sutra should be TTOfTc^f: (of the previous sutra) 3TWll<cK4 TO 
^IddHlR'^T: I 1 

Moreover, he suggests one more change in the reading by 
Sankara TORKtcTTO is changed to According to P.M. 

Modi, in sutras 11 and 39, three groups of attributes are 
mentioned viz. (1) One beginning with (2) a second 

beginning with fic-t and (3) a third group of attributes of which 
3fFTrH is the first. In the three padas of the first adhyaya, these 
three groups of attributes are referred to respectively. To wit, 1-1- 
2 refers to 3TFTO, 1-2-1 refers to TO that is 

1-3-1 refers to 3TFTcH in the P.M. Modi, applies 

his theory of two fold Brahman in explaining these sutras. 2 

Adaradhikaranam (3-3-40, 41) 

This adhikarana has the following two sutras via. (i) 
3U<UKdN: I (3-3-40) TOi*8RtSclW6TOIcjJ (3-3-41) 

The first sutra is STOTOcTfa: (3-3-40) On account of respect 
shown, there is non-omission. The sutra gives the opponent’s 
view that pranagnihotra which enjoins the offering of food to the 
priests should be observed even in the days of fasting. There 
should be no omission of it. 

Purvapaksa holds that as the priority of pranagnihotra is 
insisted upon in the passage of the Jabalins 
which expresses special interest in and respect for it, it is to be 
offered without fail. There is a reference to the C.U. passage 

^ ^ptfcTI (C.U. 5-19-1, 5-24-2). Therefore that 

food which may come first should be an offering. The first 
offering he offers should offer saying, hail to the prana breath. 
Knowing it thus, one offers the fire sacrifice. 

Ramanuja takes sutra 39-41 as one adhikarana and hence, 
continues the discussion of the passages quoted in the previous 
sutra. The sutra maintains that the qualities of control and truthful 
wishes are not be omitted as they are stated with emphasis. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 168-169 

2. Ibid, pp. 169-178 
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P.M. Modi takes this sutra as a part of the adhikarana 
comprising 37 to 42 sutras. 1 

The second sutra is ^ff^TdSrPFd^RIrfl (3-3-41) When food is 
served from that (the offering is to be made) for so the text 
.declares. Only on the days when the food is taken, the first 
portion is to be offered to the pranas and not on fasting days. 

The siddhanta is given in this sutra. Pranagnihotra is to*be 
performed only with the food first eaten, so that, the host may be 
able to perform his pranagnihotra. But it will be too much to 
expect this Sruti-passage to tell us that the pranagnihotra is to be 
performed in all cases, even when there is no food, and no 
occasion for dinner. 

According to P.M. Modi, there is no word in this sutra or the 
following which would justify a reference to C.U. 5-19 to 24. 
Further, according to him, the topic falls outside the scope of 
sl&fadKTTI 2 

Tannirdharanadhikaranam (3-3-42) This is a one-sutra 
adhikarana. The sutra is crf5raku||p|4WW<£: ^«P«1srfcraF*T: 
(3-3-42) (There is) non-restriction of the meditations 3 assertions 
concerning them (sacrificial acts) because this is seen (in 
scripture); a separate result i.e. non-obstruction (of the success of 
the sacrifice) (belongs to them). 

Certain meditations are mentioned in connection with some 
sacrifices. The sutra says that these meditations are not a part of 
the sacrifices. si)d 1- (C.U. 1-1-1) Let a man 
meditate on the syllable Aum, as Udgltha. The problem 
discussed, as Thibaut explains is ‘The question is raised whether 
the meditations enjoined in the Upanisads, on certain parts or 
elements of sacrificial acts, are permanently connected with the 
latter, i.e. are to be undertaken, whenever, the sacrificial is 
performed or not.’ 4 The siddhanta is that these Upasanas have no 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 178-179 

2. Ibid, p. 181 

3. Radhakrishnan translates by ‘assertions’ But V.H. 

Date’s translation in Vedanta Explained Vol. II ‘Meditation’ 
seems to be better. 

4. Thibaut George, The Vedanta sutras, Part II, p. 253 footnote-I 
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necessary connection with the sacrifices. This follows from the 
sruti 1-1-10) 

Therefore, both he who knows this and he who does not 
perform the sacrifice. Sruti allows both persons who know and 
who do not know (the Upasana) to perform the sacrifice. Another 
reason is the indication that devotion to vidya is said to bear 
additional fruit over and above the fruits of the sacrifices in that 
devotion to the Upasana brings about the result of the sacrifices 
much earlier and without any obstacles. This implies a difference 
between the performance of the sacrifice with and without 
knowledge of the vidya. The ignorant performers have their own 
reward but the learned ones receive rewards of superior quality. 

Ramanuja follows Sankara mutatis mutandis. 

Vallabha interprets the sutra from the bhakti point of view. 

Madhva explains the sutra in the following manner. The 
question raised is will it not be sufficient for the Upasaka to carry 
out both Sravana and manana alone, or only sravana or only 
manana or dhyana alone or is it absolutely necessary to carry out 
one and all of them? The siddhanta is that it appears from the 
disposition of the vidhi 3ilrHl "4T 3R >^nc4i M-cicql 

faf^mlfacioq: I The self is indeed to be seen, heard, meditated, and 
contemplated that each of the means is equally important and 
every one of them bears the stamp of being enjoined with a view 
to attaining direct vision of Brahman. 

P.M. Modi suggests the reading instead of 

and then explains the sutra: There is no objection 
from the side of the sruti, to taking HSfR and as two separate 
thoughts on Brahman. 1 

Pradanadhikaranam (3-3-43) 

This is a one-sutra-adhikarana. The sQtra is T<H4<4 TT^xbH I 
(3-3-43) Even as in the case of the offerings (Vayu and Prana 
must be held apart). This has been stated (in the purvamlmamsa 
sQtra). In the B.U. we read 4 R <41^141* fa Id (B.S. 1-5-21) 

Voice held ‘I shall speak.’ This passage determines prana to be 
the best among the organs of the body viz. speech and so on and 
vayu to be the best among the Devas viz. Agni and so on. 


1. Modi P.M., A Critique of the BrahmasQtra, Part I, pp. 182-185 
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Similarly in the C.U. we read TR 7 !: I (C.U. 4-3-6) and 

m i u Tl<=ti*4 ■h" 3' I: (C.U. 4-3-3) Vayu indeed is the absorber. Breath 
indeed is the absorber. Are these treated to be as separate or not? 
The sutra says that they should be treated as separate. The texts 
represent Vayu and Prana as different. Even as the offerings are 
given separately to Indra, the ruler, the monarch and the 
sovereign according to his different functions, though he is one 
God, so also the meditations on Vayu and Prana are to be kept 
separate. 

According to Ramanuja, the passage for consideration is TUT 

(C.U. 8-1 -6) 

Those who depart hence, without having found here the self 
and those real desires for them. Ramanuja points out that there is 
first a meditation on the Highest Self and then separately a 
meditation on qualities. The opponent maintains that as the two 
can be comprised in one meditation, it is not necessary to repeat 
the meditations. The sutra holds that, the meditation has to be 
repeated for there is a difference between the Supreme in its 
essential nature and as possessing the qualities. 

Madhva explains the sutra in the following way. The 
procedure, laid down for properly carrying out sravana etc. with 
the instruction, guidance, and grace of the Guru (pradanavad eva) 
has the backing of the sruti. The s'ruti text is 
(C.U. 6-14-2) 

P.M. Modi adopts the reading cFjtbHj According to 

P.M. Modi, no satisfactory interpretation has been put forth for 
the word 3RH by any commentator. In his opinion, the sutra 
explains that "3FT aspect should be meditated as the aspect is 
meditated upon. According to him, the wording of the sutra does 
not support the v.v. and interpretation of the sutra by Sankara. 1 

According to B.N.K. Sharma, interpretation by P.M. Modi is 
far removed from the subject Sadhana adhyaya as it can be.’ 2 

It may be noted that, Madhva’s interpretation of the sutra 
seems to be better and more plausible, as his v.v. refers to the 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 189-190 

2. Sharma B.N.K., Brahmasutra and their Principal 
Commentaries Vol. Ill, p. 406 
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necessity of a teacher which is quite consistent in this Sadhana- 
adhyaya. The word may be taken to mean grace by the 

teacher. 

Lingabhuyastvadhikaranam (3-3-44 to 52) 

This adhikarana has nine sutras: 

(i) fc^^tccIlTlRs I (2-3-44) 

(ii) I (3-3-45) 

(iii) I (3-3-46) 

(iv) fNta ^ MtTOIJ (3-3-47) 

(v) c^hi-c.^ | ( 3-3-48 ) 

(vi) ^ I (3-3-49) 

(vii) (3-3-50) 

(viii) T ft 'tflTNft: I (3-3-51) 

(ix) TO ^ cTTfgyq | (3-3-52) 

The first sutra is I (3-3-44) On 

account of the profusion of indicatory marks (the fires of the 
mind, speech etc. mentioned in the Agni-Rahasya section of the 
B.U. are not parts of the sacrificial action) for (this, the indicatory 
mark) is stronger (than the general subject matter. That also (has 
been stated in the Purvamlmamsa sutra). 

In the Agni-Rahasya section of the B.U. it has been stated 
enfrocT: 9|U|P4dg^fSRT: yidPdd: I (S.B. X. 5-3-3-12) 

Here certain fires are named after mind, speech, breath, eye, cars, 
rites, The question is raised whether they are parts of the sacrifice 
or are independent meditations. The sutra asserts that they are 
independent meditations as there are indicatory marks. 

These indicatory marks are subjects of meditation and are 
stronger than the context or general subject matter. 

Ramanuja takes this sutra as dealing with the question 
whether the daharavidya of Mahan3rayana U. (also known as 
Narayana U. XI) is the same as that which is mentioned in the 
previous section of the Upanisad (X) and answers that the object 
of meditation is Narayana in all Brahma-vidyas. 

TOTOtTOclteT (Mahanarayana U. 13-2) 

fTOTT 
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ci^iIh 'Zfti TO | (Mahanarayana 

U. 12-3) 1 

The heart is similar to the lotus-bloom and facing downward. 

In that space of the heart, which is free from sin, the abode of 
the highest, a lotus, stationed in the middle of the city, the sky in 
that space is without grief, that which is in that should be 
meditated. 

It is a moot question whether, Brahmasutrakara had this 
Upanisad which might be of a late origin, in view, and some 
would go to the extent of branding it as a sectarian Upanisad. 2 

Vallabha takes up the following passages from the C.U. 

(C.U. 7-1-3), ^ t ^ (C.U. 7-23-1) 

^ I (C.U. 7-24-1) 

O venerable sir, I am only like one knowing the words (and 
not a knower of self). The infinite is happines. Where one sees 
nothing else, hears nothing else, understands nothing else, that is 
infinite. 

P.M. Modi, continues the discussion of the arupavat and 
rupavat Brahman. P.M. Modi objects to the Sankara’s applying 
lingabhuyastva to the-Agnirahasya Brahmana and showing that 
the fires in question are vidyatmaka and not kriyatmaka. 3 To our 
mind, there is nothing objectionable if Sankara takes up a 
particular passage and clears a possible doubt. 

The second sutra is (3-3-45) 

(The fire spoken of) is a particular form of the preceding one on 
account of the subject-matter, it is a part of the sacrifice as in the 
case of the manasa-cup. 

The purvapaksa points out that in the offering to Prajapati 
where the earth is regarded as the cup and the sea as the Soma 
(Tandya Brahmana 4-9, Taittiriya Samhita 7-3-1). Though it is a 
mental act only, it is treated as a part of the sacrifice, so also 
these fires, though mental are parts of the sacrifice and not 
independent meditations on account of the subject matter. 


1. Both references from one Hundred and Twelve Upnisads and 
their Philosophy by Dr. A.K. Bhattacharya, p. 141 

2. Sharma T.R., Studies in the Sectarian Upanisads, p. 25 

3. Modi P.M., A Critique of the Brahmasutra, Part-I pp. 190-193 
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They are alternative forms of the first mentioned fire, 

techvq(%T?ra I 

From this Ramanuja takes up the interpretation similar to that 
of Sankara with the same passage for consideration. 

According to Madhva, this sutra begins a new adhikarana and 
tackles the problem of Guru. According to Madhva, this 
adhikarana establishes the superior efficacy of the Guru’s grace 
as the indispensable means in respect of sadhana without 
undermining the necessary personal effort in carrying out the 
sadhana on the part of mumuksu. Guruprasada is the most 
powerful factor in achieving aparoksajnana. This is proved by a 
number of indications in the s'rutis (C.U. 4-4-5, 6-9, 10-14, 
Satyakama Jabala Akhyayika etc.) Where, the disciples seek to be 
instructed again by their own Gurus. It may happen that after 
having placed oneself under a Guru, one may come into contact 
with another and a more competent one who can bestow grace on 
him. Then what should a disciple do? The sutra says there is 
option (vikalpa) for a change from a former (purva) preceptor (to 
a better or an equally competent one) taking into account the 
bestowal by him of fullness of grace and enlightenment, as there 
is in the mental act (%WTO^3) of dhyana with regard to two or 
more forms of Brahman, chosen for meditation, the fruits of 
which are equal. 1 

P.M. Modi refers to various Mundaka U. passages, in 
connection with his specific theory of Brahman. 2 

The third sutra is (3-3-46) And on account of 

extension. 

The opponent gives another reason in support of his view. As 
the text attributes the qualities of the actual fire to others, they are 
a part of the sacrifice. 

(Satapatha Brahmana X-5-3-11) Thirtysix thousand shining 
Agnis, each of them is as large as the previously mentioned Agni. 

Ramanuja follows Sankara. 


1. See also Sharma B.N.K., Brahmasutra and their Principal 
Commentaries, Vol. Ill, p. 415. 

2. Vide Modi P.M., A Critique of the BrahmsQtra, Part-I, p. 194 
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According to Vallabha, the purvapaksa maintains that the 
world which is nothing but one mode of name and form is an 
extension of Brahman only and hence, it is a different form of 
knowledge, as said in the C.U. 'ii44a?iH'hi**c| I (C.U. 9-9-4) This 
is the very name, meditate on name. 

Madhva quotes from some Pausyayana s'ruti exhorting the 
disciples in the words of their teachers to seek fulfilment of their 
spiritual lives by seeking light and guidance from their betters, in 
addition to their present Gurus. 

According to P.M. Modi, the sutra refers to Tprg 

im clT cTT^cTT (M.U. 1-2-13) 

Let the knowing teach in its very truth that knowledge about 
Brahman by which one knows the Imperishable person, the true. 
According to him, this is an atidesa of the aksara mentioned in 
the M.U. 1-1-5,6, i.e. purusa is no different from aksara. 1 

The next sutra is cj (3-3-47) But (the fires) are 

indeed a meditation only on account of the assertion. This refers 
to the opponent’s position. The fires constitute a meditation for 
the text says ^ fTUTfaci trq, Rpygi fin fnqfgm ■qnf^T 1 (S.B. 
X-5-3-12) They are made of knowledge only.... By knowledge 
and meditation, they are made for him who thus knows! 

Ramanuja’s view is similar to that of Sankara. 

According to Madhva, jnana is necessary for moksa as the 
sruti declares hm: x RTT faycl5<mi4 1 (M.U.) There is no other way 
than knowledge for moksa. According to P.M. Modi, the sutra 
reiterates the view that meditation on purusa is Brahmavidya, 

The fifth sutra of the adhikarana is 1 (3-3-48) And 

because (indicatory marks of that) are seen (in the text). These 
are the same as shown in the sutra. 

Ramanuja attaches this sutra to the previous one and make 
one sutra. 

According to Madhva, the sutra maintains that Upasana 
consisting of sravana, manana and dhyana is essential. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 195-196 
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According to P.M. Modi, ^Hid, refers to a sruti and not to 
the sutrakara’s words as Sankara does. 1 

The next sutra is H ^1*1: (3-3-49) (And the 

view that the fires constitute an independent meditation) cannot 
be refuted owing to the greater force of the sruti. The 
PurvamTmarhsa lays down the rule that scriptural statement 
(s'ruti), indicatory mark, (liriga) and syntactical connection 
(vakya) are of greater force than the subject matter CSRPTT) and 
these three means of proof confirm the view that the fires are 
independent meditations, cf td fdUlfdd dd is the srutipramana. 
They arc piled up by knowledge. ddlf^T \ciiPi f^Pdddfd I 
All beings at all times pile up (those fires) for him who knows 
thus, even while he sleeps. Then the proof of the syntactical 
connection is fdWdT 5d^d ‘Q^f^fSctT Tdfdl For through 
knowledge alone, these are piled up for one who knows thus, 

Ramanuja follows Sankara. 

Vallabha maintains that the sarvatmabhava is superior 
because as per the dictum laid down in the Jaimini Sutra: ‘The 
Sruti and Liiigapramanas are more powerful than the 
vakyapramana. The word atma is used in the sense of the Lord 
and there is nothing higher than the Lord. This is quite clear in 
the passage from the C.U. 7-1-3. Narada did not question further 
as to what was higher than Bhuma and hence Bhuma i.e. Lord is 
the highest. 

According to Madhva, the Sutra lays emphasis on the 
indispensability of upasana consisting of Sravana, manana and 
dhyana. 

P.M. Modi explains the sutra in this way ‘Pradhana or 
arupavat is proved to be more powerful’. He finds Sankara’s 
interpretation repetitive. 2 

The next sutra is 3T^dTR'«t: cT^r^l (3-3- 

50) From the connection and so on, (the fires constitute a separate 
meditation) even as other cognitions are separate; (and as 
Jaimini) has explained, it is seen (that certain facts can be true 
even if they are detached from the context). The fires (agnividya) 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, p. 198 

2. Ibid, p. 192.200 
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form a separate meditation even as Sandilyavidya, Daharavidya, 
etc. are separate meditations, though mentioned along with 
sacrificial acts. It is also seen in the sacrificial portion of the 
Vedas. 

Ramanuja’s way of interpreting the sutra is similar to that of 
Sankara. 

Vallabha continues the discussion of the C.U. passage in 
which Narada approaches Sanatkumara with a desire to know. 

P.M. Modi explains the sutra applying his concept of purusa. 

The next sutra is H | ( 3 . 3 . 51 ) 

Not in spite of similarity (can the fires constitute parts of an 
action), for it is seen (on the ground of scriptural texts that they 
are independent), as in the case of death, for the world does not 
become (fire because it, resembles a fire in some points). 

Sankara explains that one thing may resemble another in 
certain respects yet the two things are different. Death applies to 
fire and the being in the sun TJ tnj | 

(S.B. x-5-2-3) Fire and the being in the sun are not one. C.U. also 
says sral (C.U. 5-4-1) The 

world is fire, the sun itself is its fuel. From this it does not follow 
that the fuel and the world actually become fire. 

Ramanuja holds that the transference of the property of one 
thing to another does not indicate any identity between them. 

According to P.M. Modi, the sutra says that though purusa is 
not mrtyu in spite of a common characteristic between the two is 
given as an illustration to prove that purusa is not a loka though 
there is between the two. According to P.M. Modi, likely 

v.v. is from the Katha V. 

^ Tf: II (Katha U. 1 - 2 ) 

Brahman is an eater like death, both of them devour the 
world, is the common characteristic of the two, but even on 
account of this <hihi-h, Brahman does not become Mrtyu . 1 

The last sutra of the adhikarana is x R Tr T ^ rfTfg«j 

I (3-3-52) And from the subsequent (Brahmana) 


1 . Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 204-208 















255 


Vi$ayavakyas of Pada 3 & 4 of Third Adhyaya 

the fact of the text being such (enjoining a separate meditation) 
(is known). The connection, however, (of the imaginary fires with 
the real one is) due to the abundance (of the latter which are 
imaginatively connected with the meditation). 

In a subsequent Brahmana, it is said f^U^TT ^ihi 

■qrt T RTt: I cl cT3? '3j8F I TT I (S.B. x-5-2-23) By 

knowledge, they ascend there where all wishes are attained. 
Those skilled in work do not go there. Here knowledge is praised 
as superior to work. From this we find that the fires form a 
meditation. The connection of the fires with the actual fire is not 
because they form part of the sacrifice, but because many of the 
attributes of the real fire are imaginatively connected with the fire 
of meditation. 

Ramanuja explains in the manner of Sankara. Vallabha 
explains the sutra in this way. trsf this srutivakya is 

identical with the subsequent Srutivakya ^^Hi^ifct TT^T: 1 It gets 
everything on all sides. Thus it is not possible to come into 
contact with the world for a person with a complete sense of 
identity. This is one more reason, because more reasons make a 
case stronger. 

According to Madhva the sutra emphasizes the grace of the 
Lord. 

According to P.M. Modi, Sankara is not reliable in the 
interpretation of the sutra. He poses a rhetorical question 
lambasting Sankara’s method of interpretation. ‘Is a commentator 
reliable in his work when he adds so many words to a sutra in 
order to draw out from it a sense consistent with what he thinks to 
be the purpose of the sutra?’ 1 

Aikatmysidhikaranam (3-3-53, 54) This adhikarana has two 
sutras: 

(i) -q=f! snc^R: ^RTc(l (3-3-53) 

(ii) (3-3-54) 

The first sutra is 3lT?rR: '4RTc(l (3-3-53) Some 

(maintain the nonexistence) (of a separate) self on account of the 
existence (of the self) (only) where there is a body. 


1. Modi P.M., A Critique of the BrahmasGtra, Part-I, pp. 209-210 
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According to Sankara, this sutra gives the Carvaka or 
materialist point of view. Consciousness is not seen to exist 
separate from the body and hence, consciousness is merely a 
quality of the body. 

Ramanuja does not deal with the question of the materialist 
view of the self but raises the question of the self of the 
meditating devotee. Some maintain that the soul of the devotee 
has in meditation only those attributes which belong to it in the 
embodied state such as jnatrtva and the like because the self is in 
the body. 

According to Vallabha, this sutra explains that, the Lord gets 
embodied in the body of a devotee. #5"^ ^ 

(T.U. 2-1-1-) He enjoys all desires along with Brahman, 
intelligent, 

Madhva deals with the anaditva of bhakti, jnana and other 
forms of yogyata of the jlvas, and disposes of this argument in the 
sutra. 

According to P.M. Modi, this sutra does not give a 
Lokayatika or materialist view. According to him, the sutra deals 
with the the option of meditating on or the rupavat 

aspect of Brahman. 1 

The second sutra is ©h lcA=ti i cci m (3-3-54) 

There is separation (of the self from the body) because its 
existence does not depend on the existence of that (viz. the body), 
but there is not (non separation) as in the case of cognitive 
consciousness. According to Sankara, the sutra refutes the 
objection raised in the previous sutra, and maintains that self is 
separate from the body. 

Ramanuja maintains that the pratyagatman with form as 
knower is not to be meditated upon, but the Parmatman who is 
different from the Atman in the Sarnsara state is to be by the 
released. 

Vallabha continues to interpret the sutras from the bhakti 
point of view. 

According to P. M. Modi, the soul exists without (^TfcR^) a 
body. Prin. R.D. Karmarkar poses a question ‘Could it be that 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 210-211 
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these two sutras are an interpolation? The interpretation by other 
bhasyakaras is not satisfactory either. 

Angavabaddhadhikaranam (3-3-55, 56) 

The adhikarana has two sOtras: (i) ^ 4!ii<aiy % 

TtfcPRR I (3-3-55) (ii) | (3-3-56) 

The adhikarana has no particular topic of v.v. in view but, 
deals with the question whether meditations are one in all the 
branches of the Vedas as the mantras are made use of in all 
Sakhas. 

Bhumajyayastvadhikaranam (3-3-57) 

This is a one-sutra-adhikarana. -The sutra is 
■qsn f% I (3-3-57) Importance is given to the meditation) on 

the entire form (of Vaisvanara) as in the case of sacrifice, for so 
(scripture) shows. 

Sankara and Ramanuja take the the C.U. passage from the 
Vaisvanara vidya as the v.v. sfhFFR % RRRFPjqFFH ffcl 

trMt frt^i i 3 tt?r RwrRgqr# i (C.U. 5- 

12-1) and further R 

•RFT: ^RcHfcHI 'ST^cTt <4Rd\d Tft: "'jf^RR 4Rh (C.U. 5-18-2) 
O son of Upamanyu, on what do you meditate on the self? (He 
replied), ‘Heaven only, Venerable King’. He said, ‘The self you 
meditate on in the Universal self (called) the good light, of this 
Universal self, the head indeed is the good light, the eye is the 
universal form, breath is (air) of varied course, the body in the 
full, the bladder is wealth, the feet are earth’. 

Here, the object of meditation is the entire self. According to 
Vallabha, Sarvatmabhava is superior to everything and it is not a 
worldly thing, like a scarifice. Tt TR 3RRR l 3R STTrRT&T: I (C.U. 
7-25-1) Thus the Sruti preaches. 

P. M. Modi, continues the discussion of an TqRRT referring to 

the C.U. 5-18-1 and 2. There is not much of a difference between 

the interpretation of Sankara and P.M. Modi, having the same 
2 

v.v. 


1. Karmarkar R.D., Srlbhasya of Ramanuja, Part III, Notes p. 
224 

2. Modi P.M., A Critique of the Brahmasutra part I, pp. 226-228 
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Sabdadibhedadhikaranani (3-3-58) 

The sutra is (3-3-58) (The meditations are) 

different on account of the difference of words and the like. The 
different meditations are to be kept separate, for they use 
different words. 

Ramanuja gives the instances of Vidyas such as Bhumavidya, 
Daharavidya, Upakosala vidya, Sandilyavidya and so an, and says 
that these are different vidyas on account of the difference in 
words and the like. 

P.M. Modi connects ^TRT with 3t^-ie«ct<si: I and holds 

that, the meditations on Brahman resting upon the parts of s 
of Brahman are different or independent of the others. 1 

Vikalpadhikaranam (3-3-59) 

The sutra fc)=tivsl5ft(vl , ^ L bc'irdi^i (3-3-59) maintains that all 
forms of meditations have the same result. The bhasyakaras 
explain the sutra in the same way but different philosophical 
contents. 

Kamyadhikaranam (3-3-60) 

The sutra (3-3-60) 

maintains that the meditations connected with desires may 
according to one’s own choice be combined or not, on account of 
the absence of former reason. 

Yath asrayabhavadhikaranam (3-3-61 to 66) 

We may, out of consideration for the symmentery of the 
thesis, just record here this last adhikarana which winds up the 
discussion on the meditations. Sankara and other commentators 
take up the discussion of the Udglthavidya (C.U. 1-1-) while P.M. 
Modi discusses the Vaisvanaravidya (C.U. 5-18-2). 2 

3-4-1 to 52 

Now the fourth pada of the third adhyaya begins. About the 
content of this pada V.S. Ghate writes, ‘The last pada of the third 
adhyaya deals with miscellaneous questions regarding 
Brahmavidya and its auxiliaries, for instance, the following: that 
the knowledge of the Brahman is not subordinate to action, but 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, p. 230 

2. Ibid, pp. 238-240 
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independent that hence for the parivrajins only vidya is 
prescribed, though the actions enjoined by the scriptures such as 
sacrifices, conduct of certain kinds etc, are conducive to.the rise 
of vidya in the mind that the duties proper for the different stages 
of life, (asrama-karmani) are obligatory on him who does not 
strive after mukti that balya, the childlike innocence state of 
mind, panditya learning, and mauna ‘the condition of a muni 
whose characteristic mark is preeminence of knowledge are three 
conditions enjoined for the Samnyasin etc. 1 

Sankara writes in the beginning of the first sutra of this pada, 

'Hddlfd blHiinMn: d|ct£Ms*>Hcl I 

The sutrakara at present, enters on an inquiry whether the 
knowledge of the self which is derived from the Upanisads is 
connected with works through him who is entitled to perform the 
works or is an independent means of accomplishing the purpose 
of man. 

This shows that Sankara begins with the first sutra itself 
without dealing with the general purport of the pada. Ramanuja 
writes cRTT, 

"Sc! fdtll-^ c *ilc'4>4 u l ffcf I 

So according to Ramanuja, the objective of this pada is to 
consider whether release takes place through knowledge or 
through the actions subsidiary to knowledge. 

According to Madhva, WTOTRSzfcf i s the purport of this pada. 2 

Vallabha explains 

Pi^ImciIhRi 'ddlMHlTRcbl 0 ^- 

f^TPfd I 

In the previous pada it was established that, though Upasanas 
are different, the upasya being non-different, it is but proper that 
the attributes from all the branches are to be collected. So now, in 


1. Ghate V.S., The Vedanta, p. 131 

2. Vide also Sharma B.N.K., Brahmasutra and their Principal 
Commentaries, Vol. Ill, p, 495 
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this pada, in the self-being-everythingness the karmas described 
in the former kanda are to be collected or not is to be described. 

With this introductory presentation, we may begin with the 
first adhikarana. 


Purusarthadhikaranam (3-4-1 to 17) 


This, rather a long adhikarana has the following 17 sutras: 

(i) VKlRId | (3-4-1) 

(ii) ^TTS-q^Id I (3-4-2 ) 

(iii) 3TraR^Hlr(l (3-4-3) 

(iv) cl-otsd: I (3-4-4) 


(v) RHHIU-Wcfl (3-4-5) 

(vi) cT?7n fe*TFTTcIj (3-4-6) 

(vii) I (3-4-7) 

(viii) 4 l«l 4 'J|^ct ci^RIcfl (3-4-8) 

(ix) l^Tl^PR,l (3-4-9) 

(x) 31'Hlfd4<+l I ( 3-4-10 ) 

(xi) f^HFT: -?TcTcRU (3-4-11 ) 

(xii) 3TW)44HN4d: I (3-4-12) 

(xiii) 'IT I (3-4-13) 

(xiv) (3-4-14) 

(xv) 4iH4dVl'4%l (3-4-15) 

(xvi) (3-4-16) 

(xvii)^fck (3-4-17) 

The first sutra is (3-4-1) From 

this (the knowledge of Brahman results) the purpose of man on 
account of scriptural statement, thus (says) Badarayana. The sutra 
expressing the opinion of Badarayana states that knowledge of 
Brahman leads to liberation and is not a part of sacrificial acts. 
This is borne out by the srutis. It is quite patent that all those sruti 
passages which teach liberation can be the topic of this sutra. 
There are several srutis which deal with liberation-purusartha. 
crcfcl T'U'tiHicHfcidJ (CU.9-1-3) One who knows the self crosses 
grief, ’H f ^ cTc*ir4 W ^ ’4^11 (M.U. 3-2-9) He who 

knows that Highest Brahman becomes Brahman. T RJTI 

(T.U. 2-1-1) He who knows Brahman attains the Highest. 
31Nl4c| l ^ ?TT ^ cIFT dld^ TtWt I (C.U. 6-14- 
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2) He alone who has got a spiritual teacher knows the Brahman; 
he has to wait for liberation till the fall of his body; but no sooner 
does it fall than he becomes one with sat. 

Ramanuja, on this line quotes the passages from S.U. (3-8), 
M.U. (3-2-8) and so on. 

Vallabha lays the emphasis on grace by quoting the passage 
HI<4H1 cMI cT«l: I (Katha U. 2-22) This self cannot be 

obtained by discourse 4^4 cj^d cP 3 !: I (Katha U. 2-22) He 
whom He chooses obtains the self. 

Vallabha also quotes from Mahanarayana U. Tt 

ft ■’TOcfTf q-Hsal HSi-d (Mahanarayana U. l-l) 1 

There is nothing subtler, higher than It. It is greater than the 
great. As it is one, unmanifest of manifold forms, everything, 
ancient one, and beyond darkness. 

According to Madhva, the opening sutra establishes the wide 
powers of aparoksa jfiana to confer all purusarthas inclusive of 
heaven and moksa. He quotes from the M.U. 

q q qqqT qfqq# qqqqq qjg qtrqR i 

q q effq? qjq i (M.U. 3-1- 

10 ) 

Whatever world a man of purified nature thinks of in his 
mind and whatever desires he desires, all these worlds and all 
these desires he attains. Therefore, let him who desires prosperity 
worship the knower of the self. 

From what is quoted above, it would be clear that, any sruti 
passage having some connection with final release is quotable as 
a v.v. 

P.M. Modi quotes passages like (i.u, 11) By 

knowledge, he attains immortality and so on. He writes about 
Sankara. ‘It is strange that Sankara does not quote cfifq 
ldRcdl5fct*jc^Hla (S.U. 3-8) on which he lays great emphasis 
elsewhere.’ 2 The learned professor is protesting too much. 


1. Also called Narayana U. See, one Hundred and Twelve 
Upanisads and their Philosophy, by Dr. A.N. Bhattacharya, p. 
137 

2. Modi P.M., A Critique of the Brahmasutra, Part I, p. 243 
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The second sutra is ' J T2TT5'^rf^frf | (3-4- 

2) On account of the (self) being in a subordinate relation (to 
action) (the statements as to the fruits of the knowledge of the 
self) are mere praise of the agent, even as in other cases, thus says 
Jaimini. 

The knowledge of the self has no independent fruit of its own 
for it stands in a subordinate relation to sacrificial action. The 
passages which mention such fruits are to be taken as arthavada 
or praise. This is the view of Jaimini. 

For Vallabha and Madhva, the sutras 2 to 7 present the 
opinion of Jaimini, and Purvapaksa for reversing the primacy of 
aparoksajnana. 

The third sutra is (3-4-3) Because we find (from 

the scriptures) certain lines of conduct. Instances of Janaka and 
As'vapati are given to illustrate that, they had attained liberation 
and yet they performed the sacrifices, though there was no need 
for them to perform sacrifices, '■’M'fcj 1? ai^hGi i (B.U. 

3-1-1) ^WTI # ^W^5^frqi(C.U. 5-11-5) Janaka, the king of 
the Videhas, sacrificed with a sacrifice at which many presents 
were given to the priests. Sirs, I am to perform a sacrifice. 
According to Vallabha, the sutra explains that, those who have 
realised Brahman do perform actions and, Vallabha gives the 
illustration of the sages like Vasistha who have realised Brahman 
and also perform the works. Those who do not perform works are 
in fact, incapable of it. 

Sankara is correct in referring to the the sruti-texts which 
mention the people like Janaka, though a knower of Brahman, 
performed sacrifices. 

The fourth sutra of the adhikarana is (3-4-4) But the 

scriptures declare. C.U. states f^FTT ^e&4lHfW<l cFfr 

4l4cicd{ ^rprfcfl (C.U. 1-1-10) What indeed one performs with 
knowledge, faith, and meditation, that indeed becomes more 
powerful. This text unequivocally states that, knowledge is 
subordinate to work. Vidya or knowledge is directly represented 
as a means of work. 

Ramanuja, Madhva and Vallabha follow suit. 

Sankara has hit the nail on the head by pointing out a 
srutipassage which subordinates knowledge to Karma. 


I 
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The fifth sutra is (3-4-5) On account of the 

taking hold together. B.U. says <T ftflwM W^^Tcll (B.U. 4-4- 
2) Then both his knowledge and his work take hold of him. The 
two together manifest their fruits. Knowledge, therefore, is not 
indepedent. 

The sruti quoted by Sankara is the v.v. of the sutra beyond 
any doubt as the formation of the verb in the sruti has been 
incorporated in the sutra. 

The sixth sutra of the adhikarana is cigdl fWMiciJ (3-4-6) And 
because the scriptures enjoin work for such. The scriptures enjoin 
work for those who have knowledge of the Vedas, which includes 
the knowledge of the self. So knowledge does not produce any 
result independently. C.U. reads ^*TTfq*TR TRl: 

I (C.U. 8-15-1) 

He who has learnt the Veda from a family of teachers according 
to rule, in the time left over from doing work for the teacher, he 
after having come back again settles down in a home of his own, 
continues the study of what he has learnt in holy places. 

Ramanuja follows Sankara. 

Vallabha explains the sutra thus. There is an injunction that 
one who is a knower of Brahman is to be offered the post of 
Brahma in the sacrifice. So knowledge is subservient to sacrifice. 

MadhVa quotes some Kamatha sruti which is untraceable. 

P.M. Modi concurs with Sankara. He writes ‘This refers to a 
sruti in which one who has studied the scripture is asked to 
perform the sacrifices e.g. the one quoted by Sankara. 1 

The seventh sutra is (3-4-7) And on account of 

prescribed rules. The sutra refers to such srutis which prescribe 
the rule. Isa and Satapatha Brahmana indicate that knowledge 
stands in a subordinate relation to work. Isa reads ;$>444s <=bHlpJj 
I: I -T +4 fci^ci (Isa-2) 

Performing work here, (in this life) let a man wish to live a 
hundred years thus work will not cling to, thee, man, there is no 
other way than that. Satapatha reads '»Kih 4 'srcqT 

■^T ifaTFTPjsqcr I (xii-4-1-1) The Agnihotra is a satra upto 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 244-245 
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old age and death, for through old age one is freed from it 
through death. 

Ramanuja quotes from the T.U. 

Sankara is right in quoting from the T.U. as a v.v. of the sutra. 

The eighth sutra is 3rfwq^TTg (3-4-8) 

But on account of the scriptural teaching that the Supreme Self is 
additional to the agent, Badarayana’s view is correct for that is 
seen in the scriptures. The Vedanta texts teach as the object of 
knowledge something different from the embodied self. They 
teach the Supreme free from all empirical attributes. Knowledge 
of the Supreme does not only not promote action, but cuts, all 
actions short. Sankara quotes the srutis "4: TT^l: ^414 qj (M.U. 1- 

1- 9) He who perceives all and knows all. '41 T TTS<rHisici: "q^ctl (T.U. 

2- 8-1) From terror of it, the wind blows. (Katha 

U. 6-2) it is a great terror, a raised thunderbolt. 

Tnfffl (B.U. 3-8-9) By the command of that Imperishable 
one, O Gargi. ^ I (C.U. 6-2-3) It 

thought, may I be many, may I grow forth. It sent forth fire. Thus 
it would be noticed that, Sankara tries to emphasize the 
superiority of the Highest Self rather than the knowledge to 
Karma. 

Ramanuja agrees with Sankara and quotes more or less the 
same sruti passages which Sankara has quoted. 

Vallabha also explains the sutra in the similar wanner. 

P.M. Modi explains the sutra in this way. ‘Badarayana holds 
that the aim of human life is achieved from the knowledge of 
Brahman, because that knowledge is taught to be superior to the 
knowledge of action. This may refer to C.U. 7-4-1, M.U. 1-2-2 
etc. and also to B.G. 4-33. P.M. Modi quotes from the M.U. some 
of them are as under: 

k-raiflcl I 

zT5f*pT^f% ct ^ 11 (M.U. 1-2-7) 

3lfq£ll4i 'Slf *IT ejeta ^cTTSjf ^TTcTT: I 

q U4<4^1 <Wl4dkj<l: I (M.U. 1-2-9) 

R^PTRT ^3 HM^4l TFJ5T: 1 

Hl+Ul ^ ^ cTFF 11 and so on. (M.U. 

1 - 2 - 10 ) 
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Unsteady, verily, are these boats of the eighteen sacrificial 
forms, which, are said to be inferior karma. The deluded who 
delight in this as leading to good, fall again into old age and 
death. 

The immature living manifoldly in ignorance, think we have 
accomplished our aim. Since those who perform rituals do not 
understand (the truth) because of attachment, therefore they sink 
down, wretched, when their worlds (i.e. the fruits of their merits) 
are exhausted. 

These deluded men, regarding sacrifices and works of merits 
as most important, do not know any other good. Having enjoyed 
in the high place of heaven won by good deeds, they enter again 
this world or a still lower one. 

It may be submitted that, if the adhikarana has begun with a 
view to establishing the superiority of knowledge, then, the v.v.s 
also should be such which go to prove, that knowledge is superior 
to action. Sankara and following him, other commentators have 
tried to establish the superiority of Brahman and not the 
superiority of knowledge of Brahman, which, though, 
philosophically, ultimately comes to the same thing. From that 
point of view P.M. Modi’s v.v.s are better. But still, his v.v.s 
which are the passages from the M.U. are leaning more on the 
side of proving the inferiority of action, rather than superiority of 
knowledge. 

According to us ideal v.v. of this sutra would be, such as 
HldHfacf (C.U. 7-1-3) I know only the words, not the 
self. Or t fit ifrl 5 TR 4 <4*1 fa TO xfl... 

-cpj -zpTT 1 (M.U. 1-1-4, 5) Two kinOds of knowledge 

are to be known, as indeed, the knowers of Brahman declare- the 
higher as well as the lower.... And the higher is that by which the 
Undecaying is apprehended. 

The ninth sutra is ^ (3-4-9) But the declarations of 

scripture support both views, These are passages which support 
that knowledge is incompatible, with work. TR dfe&m: 

^RTRI?I TR "t 

cl?^ fa&R TtslH^ ^ ^4i-4( 5 *^I (Kau. U. 2-5) Knowing this, the 
rsis descended from Kavasa said, ‘For what purpose should we 
study the Veda? For what purpose should we sacrifice? Knowing 
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this indeed the ancient ones did not offer the Agnihotra.’ (B.U. 3- 
5-2) When Brahmanas know that self and have risen above the 
desire for sons, wealth, and worlds, they wander about as 
mendicants, 3sfe4^dc4fald diy'cf^W: 3J=raM I (B.U. 4- 

5-15) Thus far goes immortality. Having said so, Yajnavalkya 
went away into forest. 

Ramanuja explains the sutra in the same way. 

Sankara has presented both, the views culling the passages 
from the sruti. 

The next sutra is 3P44f44ll (3-4-10) (The declarations of the 
scripture referred to in sutra 4) is non-comprehensive. The text 
"4^ feFTT C 6<lfci (C.U. 1-1-10) Whatever a man does with 
knowledge does not refer to all knowledge but is connected only 
with Udgltha vidya which is a topic of discussion in the section. 

Other commentators follow Sankara. The next sutra is fa^FT: 
4FT4cfl (3-4-11) There is a division of knowledge and work as in 
the case of the hundred divided between two persons. cT I4£ll4>4 u fi 
TFF4TT4%I (B.U. 4-4-2) Then both his knowledge and his work 
take hold of him. Knowledge and work are to be taken in a 
distributive sense. 

Ramanuja’s explanation is also siipilar'to that of Sankara. 

Vallabha refers to a sruti which refers to the bliss which is 
hundredfold. Tf -RFf? 3TFF^: I fl 3 4m -41541 3TFF^t : I 13 

|... Tf TT47: I ^f44T4 -4I-*IH6<1*4 I % 

4IcT I Tf W 3TFF4: I (T.U. 2-8-1) 

That is one human bliss. What is a hundred times human bliss 
is the bliss of a gandharva among men. That is one bliss of 
Prajapati, also of a man who is wellversed in the Vedas and who 
is not smitten with desire. What is a hundred times bliss of 
Prajapati, that is one bliss of Brahma. 

So according to Vallabha, T.U. passage is the v.v. of the 
sutra. 

P.M. Modi explains the sutra in this way: ‘This is an answer 
to sutra 5 (Tf 54H 4£J°I 3314^: I «H-c(K*-'H u iid) seems to us to be the 
separation of 100 arteries from the one artery mentioned together 
in ‘There are one hundred and one arteries in the heart.’ etc. in 
the C.U. 7RT ^4 £<4*4 HI<S4WWi I 
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The ft'Hrn of these arteries is made in that sruti itself. It is said 
there that of these hundred and one artery the one goes upwards 
towards the head, he who goes up thereby attains immortality, the 
other arteries are meant for various transmigrations in all 
directions. Just as the hundred arteries are here separated from the 
hundred and one mentioned together in the first quarter of the 
verse. Similarly ^4^ is separated from fayi<*4 u 5) in B.U. 4-4-2. 

This is the view of the sutrakara in sQtra ll. 1 Apart from 
P.M. Modi’s interpretation, his referring the word WracT to a C.U. 
passage and hundred arteries is totally without any basis and 
unwarranted. It can be taken only as an illustration of the 
mundane world, as Sankara takes and not as P.M. Modi takes it, 
nor like Vallabha referring to the hundredfold bliss of the T.U. 
passage. 

The next sutra is (3-4-12) The scriptures enjoin 

work on him who has merely read the Veda. Those who have 
read the Vedas and known about works are entitled to perform 
work. For those who have knowledge of the self from the 
Upanisads, no work is prescribed. 

There need not be any v.v. for this sutra. 

The thirteenth sutra of the adhikarana is (3-4-13) 

There being no special mention (the rule does) not (apply to him 
who knows). Sutra 7 quotes Is'a-U. This however is 

a general statement and does not specially mention the knower 
jnanl. 

The previous-quoted v.v. continues to be discussed in this 
sutra also. 

The next sutra is K(ci45^MfdclI I (3-4-14) Or the permission is 
for the purpose of glorification of knowledge. The injunction to 
do work I (I.U.2) may be for the glorification of 

knowledge. A knower of the self may work all his life but on 
account of his knowledge he will not be bound by his work. 

Ramanuja and Vallabha explain the sutra on the similar lines. 

Madhva takes this sutra as starting a fresh ant} lengthy 
adhikarana (14-33). Madhva discusses the s'ruti I... 

HlRscM Plf4ej 4lc^H fdKI^dJ ^ 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 247-248 
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■gft; | smH ^ Pitesrm ~^R: I 3TPft ^ ^ ^14 ^fWT: I TFT 

^ipiT: %P TPITR TMIrl^n^l (B.U. 3-5-1) 

Brahman that is immediately present and directly perceived, 
Therefore let a Brahmana after he has done with learning desire 
to live as a child when he has done with a state of childhood, and 
with learning, then he becomes silent meditator. Having done 
with the non-meditative and the meditative states, then he 
becomes a Brahmana. How does the Brahmana behave? However 
he may behave, he is such indeed. Following right conduct is not 
without its effect on the aparoksajnana and his future. The words 
■wiqd'i are no injunction or invitation to him to do as he 
may, including doing wrong and living an unmoral life. It is mere 
a statement intended to glorify aparoksajnana and its possessor, 
sense of right and wrong. Thus according to Madhva, the first 
sutra formulates an explanation of the sruti as glorificatory 
gesture or concession which can apply to different orders of 
adhikarins according to each one’s disposition. 

According to P.M. Modi, *$4^ and 3Fjqf?i are two different 
conclusions. The Isa sruti (2), according to him, is for praise of 
actions so that it shows that actions are more praiseworthy than 
renunciation of actions; therefore, one (even a knower of 
Brahman) should do them rather than renounce them. 1 

The next sutra is <6iH <; t>R u i (3-4-15) And some accordinu 
to their choice (have refrained from all work). There is no 
obligation for the knowers of the self in regard to work. Some 
may choose to work in order to set an example to others while, 
others may abstain from work. Sankara quotes from the B.U. 

TP ^ fogRT: P 4)144^ f% 3UFTT zfqj PtSWrPFSTj 

I (B.U. 4-4-22) Knowing this the people of old did not wish 
for offspring. What shall we do with the offspring, they said, we 
who have this self and this world. 

Ramanuja follows Sankara. 

According to Vallabha, who explains the sutra in two ways, 
in whatever way, the knower of Brahman, may do the work, he 
does not get related to the result of it. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, p. 249 
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According to P.M. Modi, for a knower of Brahman, actions 
are not compulsory but voluntary. He quotes from the M.U. 

31lrHs6lS: 31km[d: wfei crfTO:1 (M.U. 3-1-4) 

Sporting in the self, delighting in the self, performing works, 
such a one is the greatest of the knowers of Brahman. 

Again 

f* WWt WJ3T: qR^qRi 11 (M.U. 3-2-6) 

The ascetics who have ascertained well the meaning of the 
Vedanta knowledge who have purified their natures through the 
path of renunciation, they dwelling in the worlds of Brahma, at 
the end of time, being one with the immortal are all liberated . 1 

Any sruti showing option in regard to work is possible. So, 
both: v.v. pointed out by Sankara or the v.v. of P.M. Modi, are 
possible. 

The next sutra is WK ^ l (3-4-16) And (scripture teaches) the 
destruction (of the qualification for works by knowledge). 
Knowledge destroys all ignorance with its distinctions of agent, 
act and result. As the B.U. says ^ '<H4mcAc|l'»)dAH 
q^iic^H faita l (B.U. 4-5-15) But when all has become the self 
of him, wherewith should he perceive another, wherewith should 
he smell another. 

Ramanuja is more specific in his v.v. 

TOcR 11 (M.U. 2-2-9) 

The knot of the heart is cut, all doubts are dispelled, and his 
deeds terminate when He is seen-the higher and the lower. 

Vallabha quotes the passage cited by Sankara. 

Madhva quotes some The sutra must be talking about 

the destruction of actions and hence, the v.v. quoted by Ramanuja 
(M.U. 2-2-9) is more suited to the context. 

The last sutra of the adhikarana is 3^3:^ xf ft I ( 3 . 4 . 17 ) 

And (knowledge belongs) to those who observe chastity (i.e. 
Sarhnyasin) because (this fourth stage of life is mentioned) in the 
scripture. To those in the stage of samnyasa there is no work 


1 . Modi P.M., A Qritique of the Brahmasutra, Part-I, p. 249 
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prescribed. ^ ^51 cFT ^MWd I (C.U. 5-10-1) Those in the 

forest practise faith and austerity. cN?ng % (M.U. 1- 

2-11) Those who practise penance and faith in the forest. M,ci^d 
yalfcldl ciI<=t>fn-^9-n: (B.U. 4-4-22) Wishing for that world, 

only mendicants wander forth. 

Ramanuja’s way of explaining the sutra is similar. 

Vallabha quotes from the M.U. TpSWWl: | 

(M.U. 3-2-6)' On account the samnyasa, mendicants have 
purified their beings. 

V.V. pointed out by Sankara seens to be the right one. 

Paramars'adhikaranam (3-4-18 to 20) 

The adhikarana has the following three sutras 

(i) WTCf Hi (3-4-18) 

(ii) 4I«I4 U I: 1(3-4-19) 

(iii) fofaerf ??TTTR(I (3-4-20) 

The first sutra is h<ih^F "4TT5RfcT it I (3-4-18) 

Jaimini (thinks that the passages mentioned in the previous sutra 
contain) a reference (only to Samnyasa) and not injunction for 
(other texts) condemn samnyasa). In the C.U. passage 

I (C.U. 2-23-1) there are three branches of law. We do 
not find words expressive of injunction. In the B.U. passage 
yaifridl cil^fH^-d: msmPi I (B.U. 4-4-22) Wishing for that world 
only, mendicants wander forth. This is a mere statement of the 
fact, and no injunction, The text promises steadfastness in 
Brahman. There are other texts which censure samnyasa 

frq RT I (T.U. 1-11-1) 

After having brought to thy teacher his proper reward, do not 
cut off the line of children. 

Ramanuja follows Sankara. 

According to Madhva, sutras 14-17 offer one explanation of 
the words ^ without accepting that they are 

mandatory. Sutra 18 now offers a different explanation, from the 
point of view of their not being mandatory. The sruti kena syad 


1. In the anubhasya with Pradipa commentary ed. by Maganlal 
Shastri, this citation has been wrongly attributed to 
Mahanarayana U. (also known as Narayana U.), see p. 343 
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yena syad neither enjoins the jnanin to act without restriction or 
inhibitions in the matter of right and wrong nor have the words 
anything to do with the approving of indiscriminate conduct. 
Jaimini holds that there is no express injunction that the jnanin 
must defy the laws of conduct. 

According to P.M. Modi, the sutrakara proceeds to prove that 
the knowledge of Brahman is not a simple reflection or thought 
but it is an object to be performed. According to P.M. Modi, the 
words refers to such srutis like (i) 

^Tl (M.U. 1-2-12), (ii) may be the 
whole of M.U. 1-2-1 to 10 in which rituals are deprecated, 

-T Tift -5tRT I 

t WRt tavl WlFPTR: II (M.U. 3-1- 

8 ) 

Having scrutinised the worlds won by works, let a Brahmana 
arrive at non-attachment. The world that is not made is not won 
by what is done. 

He is not grasped by the eye nor even by speech nor by other 
senseorgans, nor by austerity nor by work, but when one’s nature 
is purified by the light of knowledge, then alone he, by 
meditation, sees Him who is without parts. 

In these s'rutis is denied to be a means of realising 
Brahman. 1 

According to P.M. Modi, it is not correct to see a reference to 
the asramas in the sQtra as Sankara has done. But, it is linked with 
the question of the knowledge being subservient to action and 
hence, it seems proper that now that question is taken up. And if 
this is the topic of discussion of this adhikarana, then, the v.v.s 
pointed out by Sankara are more appropriate. 

The next sutra of the adhikarana is | 

(3-4-19) Badarayana (thinks that sariinyasa) is to be 
accomplished, for the text (cited) applies equally (to all the four 
stages of life). 

■5Rt srifFFSfT: I (C.U. 2-23-1) This text speaks of the first three 
as'ramas of life. As the three stages of life are enjoined, similarly 
the last also should be taken as enjoined. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 253-255 
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Ramanuja’s way of explaining the sutra similar to that of 
Sankara. 

According to P.M. Modi, like Karman, Brahman-knowledge 
is also 3 ) ' 4 . His reference to the sruti is ? fait l (M.U. 1- 

1-4,5) This s'ruti passage implies the similarity of Brahmavidya to 
karmavidya. 1 

The next and last sutra of the adhikarana is fafafa fclKUMcjj (3- 
4-20) Or rather (there is) an injunction as in the case of, carrying 
(of the sacrificial fuel). Sankara quotes from the Apastamba 
Srautasutra 3T^ToFrRfa WW?|<$$mR % ^fat *TTTqfal (IX-11-8-9) 
Let him approach carrying the firewood below (the ladle holding 
the offering) for above he carries it for the gods. The last clause is 
interpreted as an injunction by Jaimini though it is not in the form 
of an injunction. On account of its newness (a-purvata) it is an 
injunction. In accordance with this view T4T i (C.U. 2- 

23-1) is an injunction and not a mere reference. There are other 
texts which directly enjoin samnyasa. hR'HHI'-h 

HsHqJ 4fa faR«IT sT?T44Rfa 3TpFSfa l J?TgI cHlgl I 
(J.U. 4) Having completed his studentship he is to become a 
householder, having been a householder, he is to become an 
inhabitant of the forest, having been an inhabitant in the forest, he 
is to wander forth, or else, he may wander forth from the 
student’s state or from the house or from the forest. 

Ramanuja’s citations and interpretation are similar to that of 
Sankara. However, his first adhikarana of the present pada (fourth 
pada) ends here. 

Vallabha explains the stltra taking an analogy from the 
Yogasastra. As in Yogasastra, the meditation of a mental image is 
a means to contemplation, similarly there is an injunction for 
karman as a means to Bhakti. 

Madhva continues the discussion of the sruti kena syad... in 
this sutra. 

P.M. Modi, continues to discuss the forms of knowledge of 
Brahman. Jaimini had said that the knowledge of Brahman is not 
of the form of a fafa. Now Badarayana says that it is a fafa. P.M. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, p. 255 


















273 


Vi$ayavakyas of Pada 3 & 4 of Third Adhyaya 

Modi refers to such srutis which are 1 2 ^ilcMI 
4)d<4l I (B.U. 2-4-5) 

Stutimatradhikaranam (3-4-21, 22) 

The adhikarana has the following two sutras: 

(i) (3-4-21) 

(ii) ^TTcfTT^T^n (3-4-22) 

The first sutra is -^i^cciiqj (3-4-21) If it 

be said that (the texts such as the one about the udgltha are) mere 
glorification, on account of their reference (to parts of sacrifices) 
(we say that it is) not so, on account of the newness (of what they 
teach). The passages under discussion are from the C.U. 71 ^ 
TBFri WT: ^Hl <1^41 1 (C.U. 1-1-3) The Udgltha is 

the best of all essences, the highest holding the highest place, the 
eighth. SdAdfH: 7TTBI (C.U. 1-6-1) The earth is the R.K., the fire 
is Saman, 

The purvapaksa says that these passages simply glorify the 
ladle, and so on. The sutra refutes the view and states that 
glorification to have a purpose, must be in complementary 
relation to an injunction. The passage is a part of the Upanisad 
and cannot be taken along with the injunctions, about the Udgltha 
in the ritual part. Hence, on account of its being novel, it is an 
injunction and not mere glorification. 

Ramanuja also refers to the same passages quoted by 
Sankara. 

Vallabha explains the sutra as follows. If it be said that the 
knowers of Brahman too admit of Karman, as there is just praise 
of knowledge in the sruti. fTc*Tt 'Rftin i (B.U. 4-4-23) 

This is the eternal glory of Brahman, we say no. The jnanin does 
not enter, into any relation with karma or its fruit. Sruti passage 
also points out the non-relation between jnanin and the fruit of 
karma. 

As stated earlier, for P.M. Modi, sncRT sft s»^I:...etc. is a 

because that is not to be found elsewhere. So it is 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, p. 256 

2. Ibid, pp. 256-257 
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The next sutra is i (3-4-22) And on account of texts 

expressive of injunction. (C.U. 1-1-1) Let him meditate on the 
Udgltha. '3'ji^^Hi'uld l (C.U. 2-2-1) Let him meditate on the 


saman. 


Now these injunctive forms would be rendered futile by the 
assumption of the texts under discussion aiming at glorification 
only, 

Ramanuja explains the sutra in the same way as Sankara. 

This sutra is not found and commented upon in Anubhasya. 

Madhva quotes from some According to P.M. Modi 

the sutra refers to such s'rutis as 3TrfR?£R (B.U. 1-4-7), 7T 

Jdld I (C.U. 3-14-1) etc. But, if, P.M. Modi expostulates, 
means the word of the existence of Brahman or the 
Supreme Being, which would prove that s'rutis about it are not 
glorification of the individual soul, but really express a reality 
existing principle, then the word refers to such texts as 7FF? 

^wl44>A4lfedl4HJ (C.U. 6-2-1) I (Katha 

U. 6-3) *rafrf 3Rl<{fls)fd ^ (T.U. 2-6). If Brahman 

really exists, the texts about Brahman are not or glorification 
but they describe the really existing Brahman.’ 1 

Pariplavadhikaranara (3-4-23, 24) The adhikarana has the 
following two sutras viz. 



(3-4-23) 


(ii) ^'cllcHfdlq'4^fTcfl (3-4-24) 

The first sutra is %T I (3-4-23) If it be 

said (that the stories in the Upanisads are) for the purpose of 
pariplavas (we say it is) not so, because (only certain stories) are 
specified for the purpose. 

A doubt is raised as to whether the stories such as of 
Yajnavalkya and his two wives, (B.U. 4-5-1) or of Pratardana 
(Kau. U. 3-1) or of Janas'ruti (C.U. 4-1-1) recited at the intervals 
of the sacrifices form part of the ritualistic acts as the recital of 
certain stories take place at the intervals of a horse sacrifice. The 
sutra denies that they serve this purpose. The stories meant for 
this purpose are specified while the Upanisadic stories are not 
specified for this purpose. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 257-258 
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Ramanuja and Vallabha explain the sQtra on similar lines. 

Madhva continues the discussion of the 
passage. 

Sankara seems to be correct in explaining that the episodes of 
the Upanisads are not meant to be used in the pariplava rite. So 
there can be as many episodes - akhySyikSs as there are in the 
Upanisadic literature, which can be the topics of reference of the 
sutra. 

The next sutra is cTSTT (3-4-24). This follows 

also from the connection (of the stories with the meditations) in 
one whole. The storyform is used to make the message attractive 
and easy to follow. Stories are intended to introduce the 
meditations. 

RamSnuja explains the sutra on similar lines. 

Vallabha explains that even the episodes have the knowledge 
as the main theme. 

Madhva continues the discussion of the threefold 
adhikarabheda. 

According to P.M. Modi, the sutrakara seems to hold the 
view that and 3 iM'bi u s both are established by different 

f%f*T. 1 

Agnlndhanadyadhikaranam (3-4-25) 

This is a one-sutra-adhikarana. The sutra is 3RT 

I (3-4-5) And for this very reason, there is no need 
of the lighting of the fire and so on. As the goal is achieved 
through knowledge, the lighting of the sacrificial fire etc. are not 
necessary. 

Ramanuja explains that the persons in the fourth stage of life 
observing celibacy do not require the sacrificial fire, fuel etc. 

Vallabha quotes from the Mahanarayana U. 

fWT ^T: 3#T: I 2 


1 • Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 258-259 

2. Also called Narayana U., see, one Hundred and twelve Upanis 
ads and their Philosophy by Dr. A.N. Bhattacharya, p. 149. 
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For him the knower, in the sacrifice, the host is self, spouse is 
faith, body is sacrificial fuel, bosom is the altar, hair are the 
sacrificial seat, knowledge is flame, heart is a sacrificial post, 
desire is the ghee, anger is the animal and penance is fire. 

Vallabha explains the sutra by stating that though knowledge 
itself is not the material for karma, it can raise the material for 
karma by its own power. 

According to P.M. Modi, the k.+qi+Mdl of the 3Hr^H and 
is established by each of them independently, by virtue of 
independent fefa. Therefore, 4>4 *im requires fuel, fire etc. but 
SnrHdM does not need those things. 1 

Sarvapeksadhikaranam (3-4-26, 27) 

The adhikarana has two sutras: 

(i) ^ (3-4-26) 

(ii) WrTSJTft g cTfg^FT^cFTT clWT^Tg^lr^l (3- 

4-27) ^ ^ifc^cU-siddJ (3-4-26) And there is a need of all 

(works) on account of the scriptural statement of sacrifices and 
the like, as in the case of the horse. The sutra says that works are 
useful as a means to knowledge and even the scriptures.prescribe 
them. But they have no share in producing the result of 
knowledge which is liberation. Liberation results from knowledge 
and not from work. Work purifies the mind and the knowledge of 
the self is manifested in a pure mind. 

fdfaRqRl ^d ^Ad d4*ti5-il^d I (B.U. 4-4-22) Him Brahmanas 
seek to know by the study of the Veda, by sacrifice, by gifts, by 
penance, by fasting. 3?8T ttcfl (C.U. 8-5-1) 

What people call sacrifice that is really Brahmacarya. So the 
rituals are a means to knowledge. It is like a sacrificial horse. As 
the horse owing to its specific suitability is not employed for 
dragging ploughs, but is harnessed to chariots, so the works 
enjoined on the asramas are not required by knowledge for 
bringing about its results but with a view to its origination of 
knowledge. 

Ramanuja also quotes the B.U. cited by Sankara. 

Vallabha would explain the sutra in this way. As there is 
some use of a horse to reach a particular place, similarly 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 260 
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everything including jfiiana, karma and bhakti is useful in order to 
attain moksa. From this point of view, sruti also describes Yajna. 

Madhva concurs with Sankara as far as the v.v. (B.U. 4-4-22) 
is concerned. 

P.M. Modi, also expresses his agreement to the v.v. quoted 
by Sankara. 

Sankara and Ramanuja take the word in the sutra 

indicating illustration. But, perhaps, P.M. Modi may be right in 
referring to the allegorical sacrifice described in the B.U, 

1 - 1 - 1 , 2 .’ 1 

The next sGtra is ^ 

(3-4-27) (3-4-27) 

But ever if it be so (there is no injunction to do work to attain 
knowledge in B.U. 4-4-22) one must possess calmness, self- 
control and the like, since, they are enjoined as help to knowledge 
and (on that account) have necessarily to be accomplished. 

The sutra has a reference to the B.U. passage: 

I (B.U. 4-4-23) 

He who knows it as such having become calm, self 
controlled, withdrawn, patient and collected sees the self in his 
own self. This is injunctive in character. These qualities are 
enjoined and hence to be accomplished. Self-control etc. directly 
help it indirectly. 

B.U. passage quoted by Sankara is the v.v. of the sutra 
without any doubt. 

Sarvannanumatyadhikaranam (3-4-28 to 31) 

The adhikarana has the following four sQtras: 

(i) (3-4-28) 

(ii) 3M«TT^I (3-4-29) 

(iii) 3tfr ^ ^h4cI I (3-4-30) 

(iv) VK^Icil I (3-4-31) 

The first sGtra is (3-4-28) Only in 

case of danger to life, there is permission to take all types of 



1. Modi P.M., A Critique of the BrahmasQtra, Part-I, pp. 261-262 
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food; because the scripture shows that. In the C.U. it is stated H 
"3T ydfctR I=t>-enn?i 'H'iffl l (C.U. 5-2-1) For one who knows this, 
there is nothing whatever, that is not food. In the B.U. also, it is 
stated "4 t? "3T 3TFTM <aist HFT^I (B.U. 6-1-14) By 

him, nothing is eaten that is not food, nothing is received that is 
not food. The pQrvapaksa argues that it is an injunction since it is 
not found anywhere else. 

The sutra refutes the view and holds that it is only a statement 
of fact. Forbidden food can be taken only when there is danger to 
life, as was done by the sage Cakrayana when his life was in 
danger. 

Ramanuja, Madhva and Vallabha explain the sutra in the 
same manner as Sankara. 

P.M. Modi agrees to the v.v. pointed out by Sankara though 
he has a different way of interpretation. 1 

The next sutra is (3-4-29) And because of non¬ 
contradiction. In the C.U. it is stated 3TI3K^<gj l (C.U. 7- 

26-2) When the food is pure, the mind is pure. Such statements 
remain uncontradicted. 

Ramanuja, Madhva and Vallabha follow the same line of 
interpretation as Sankara. According to P.M. Modi, Sankara has 
not been able to point out any v.v. in this sutra. 

But this contention of P.M. Modi does not seem to be correct. 
P.M. Modi should know that Sankara does refer to a sruti though 
not actually quoted ad verbatim, by stating 1 

These words unmistakably refer to the C.U. passage (7-26-2) 2 

The third sutra is sift ^1 | (3-4-30) Moreover, the smrtis 

say so. Manusmrti says 

^f4dlc4'4HNvj) ■qUiPTfo I 

^ 7T W& (Manusmrti X - 104) 

He who being in danger of his life eats from anywhere is 
stained by in no more than the lotus-leaf by water. 

Ramanuja also quotes the same passages. Madhva quotes 
from the Harivamsa. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 268-269 

2. Ibid, p. 269 
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3id1dHl j rdiFT! I 

qdi^ilsfq ^reiR softer Wcf ■qftfq^n 

Even the wisest of men who knows the past and can foretell 
the future and is able to save the three worlds shall not give up 
the performance of duties laid down in the srutis and smrtis. 

Vallabha follows the same line of explanation as that of 
Sankara and Ramanuja. 

The smrti referred to by Sankara is quite appropriate and 
more specific than the passage cited by Madhva which is of a 
wider application. 

The last sutra of the adhikarana is ^Kaidl (3-4-31) 

And hence also a scriptural passage as to non-acting according to 
one’s own desire. 

There are scriptural passages prohibiting one from acting as 
one pleases. Unrestrained freedom cannot help us to attain 
knowledge. Sankara quotes Kathaka Samhita cfWgl siisj u i: ^ 

Therefore a Brahmana should not take liquor. Ramanuja also 
quotes the same passage cited by Sankara. 

Madhva quotes some Kaundinya sruti. Vallabha quotes from 
the B.U. which has already been quoted by Sankara and 
Ramanuja in the sutra 3-4-27 

P.M. Modi’s reference to the C.U. is perhaps better suited to 
the context. He refers to the words in the Usasti Cakrayana 
Skhyayika wherein, U§asti does not drink water from that from 
which the rich man has drunk. He says ^ 1 1-10-4) So 

we may say that the eating was against his wish (3iq7iwt) or we 
may also interpret, drinking water would be the fulfillment of my 
wanton wish (3>PTt) and that I wouldn’t do,^ 

A^ramakarmadhikarapam (3-4-32 to 35) 

The adhikarana has the following four sutras: 

(i) 1 (3-4-32) 

(ii) «*«hlRc£fcl (3-4-33) 

(iii) cT T^'WcT^Tcfl (3-4-34) 

(iv) ^ I ( 3-4-55 ) 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 270-271 




















280 


The Fundamental Vedanta 


The first sQtra of the adhikarana is I (3-4- 

32) And the duties of the as'ramas are (incumbent on him) also 
(who does not desire release) because they are enjoined (on him 
by the scriptures). 

If works are a means to knowledge, then the question is, 
whether works are necessary for the one who does not wish to 
attain knowledge. The sQtra answers that these duties of the 
stages o£ life are obligatory for all, as it is laid down 
4j|c|vjvji)ciHlH5W 'iellci I (Apastamba s'rauta sutra 3- 14 - 11 ) 

Ramanuja quoting the same passage explains the sutra in a 
similar way. Vallabha also follows. 

Madhva’s arrangement of the sutra is different but, his 
explanation runs on parralled lines. 

P.M. Modi’s explanation of the word foftcT that it means laid 
down in the Upani?ads for a seeker of Brahman.’ 1 does not seem 
to be the correct one. Why only in the Upanisads? The words 
fafa etc. are more connected with the literature other than 
the Upanisads, and hence, it was appropriate to go in search for a 
passage from the non-Upanisadic literature. 

The next sutra is (3-4-33) Also, because of 

being helpful (as a means of knowledge). Duties help in 
producing knowledge, though not its fruit, emancipation which is 
attained only through knowledge. Sankara quotes rFftT 
9 U$j u ii l (B.U. 4-4-22) to point out the aids. 

Ramanuja says that works give rise to the desire for 
knowledge. 

According to Madhva, the sutra shows how the observance of 
karma and right conduct are auxiliary to JnSna. 

Vallabha explains on similar lines. 

The next sQtra is Thrift rl (3-4-34) In all cases 

the same duties (have to be performed) on account of the twofold 
indicatory mark. The question is raised whether the works done 
as enjoined in the stages of life or those perfoimed as aids to 
knowledge are of two different kinds. The answer is in either case 
the same duties are performed as is seen from the sruti and smrti 
texts. cTRct I (B.U. 4-4-22) 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 271-272 
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Him the Brahmanas seek to know through the study of the 
Veda. Smrti text is 3Rlf?R: ^rfcl R: I (B.G. 6 - 1 ). 

He who performs the work to be done without aiming at the fruit 
of the work. 

Madhva refers to the story of Indra and Virocana which 
proves both the rule and the exception, that only those who are 
intrinsically fit attain moksa and those who are not fit do not. 

Vallabha explains the sutra from the bhakti point view. 
According to him, works to be performed in the path of devotion 
should be given preference to the works in the path of knowledge, 
if it is not possible to perform both. Vallabha quotes B.U. 

WT sll$4 u !: I 

ft Wfi ft cff! I (B.U. 4-4-21) 

Let a wise after knowing him alone, practise wisdom. Let him 
not reflect on many words for that is mere weariness of speech. 

The last sutra of the adhikarana is R ( 3 . 4 . 35 ) 

And scripture declares that (those performing works) are not 
overpowered (by passion and the likes). Scripture shows that he 
who is equipped with self-control etc. is not overpowered by such 
afflictions as passion and the like. C.U. states ^ tpicPT "4 "4 

I (C.U. 8-5-3) That self does not perish which they 
find out by Brahmacarya. 

Ramanuja quotes from the Mahanarayana U. tpfo 1 

(Mahanarayana U. 22-1) With the merit, sins get destroyed. Thus 
the knowledge is not overpowered. 

According to Madhva, the natural and intrinsic fitness cannot 
be overcome. Vallabha states that the qualities of the lord are not 
in any way overpowered, thus shows sruti. TR hi i -hm rRfcT ^4 PPPI 
cfdcfl W* PFRPT cHfrl M PFRT cnfdl (B.U. 4-4-23) Sin does not 
overcome him, he overcomes all sins. Sin does not burn him, he 
bums all evils. 

Vidhuradhikaranam (3-4-36 to 39) The adhikarana has the 
following four sutras: 

(i) 3T^TTT RTfq $ I (3-4-36) 

(ii) 3rfq r wft I (3-4-37) 

(iii) I (3-4-38) 

(iv) I (3-4-39) 
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The first sQtra is 3T^TTT | (3-4-36) But also 

(persons standing) between (are qualified for knowledge) for that 
is seen (in scriptures). The sutra states that, persons who do not 
belong to any recognised state of life are also fit for Brahma- 
knowledge. Sankara gives the instances of Raikva and 
Vacaknavi. 

Ramanuja follows Sankara. According to Vallabha, the works 
of the stages of life are a hindrance to the person who has 
visualised the Lord. 

P.M. Modi has a doubt^ regarding Raikva and Vacaknavi 
whether they avoided 3TBTWT^at all. According to him, the sutra 
has a reference to a sruti in which the suppression of the duties of 
some of the orders of life is mentioned. TRPg TRcf?^ fesra: 3 RT 
•T f% iM 4 )! 4^1 TTSilHlrHI HRi ^fcl, ff ^ TR 

eTr^MPTT^I ogrSjpq (B.U 4-4- 

22 ) 

Verily, because they know this, the ancient (sages) did not 
wish for offspring. What shall we do with offspring, we who have 
attained this Self, this world. They, having risen above the desire 
for sons, the desire for wealth, the desire for worlds, led the life 
of a mendicant . 1 

In fact, Sankara’s explaining the sutra has the advantage of 
including all members of the society and non-members of the 
society, those who are on the periphery of the society also like 
Raikva. From the description, it appears that, Raikva, until he met 
the king Janas'ruti, did not belong to any order of life i.e. asrama. 

The next sutra is 3rfq ^ FFfd I (3-4-37) Also this is stated in 
the smrti. Samvarta and others paid no regard to the duties 
incumbent on the stages of life and yet attained the highest- 
knowledge. 

Ramanuja explains that men who do not belong to an as'rama 
or a stage of life may grow in knowledge through prayer and the 
like. He quotes Manusmrti 

7T TTf^q^uii TN WT: I 

11 (Manusmrti*2-87) 


1 . Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 277-278 
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Even by chanting a brahmana attains knowledge there is no 
doubt about it. Whether he does anything else or not, Maitra is 
called a Brahmana. 

P.M. Modi refers to a smrti text ^ra*wRHRc4«4 hi*W WI I 
(B.G. 18-66) Abandoning all other duties, seek my refuge only. 1 

The next sutra is (3-4-38) And special works 

favour (knowledge). Those who are not householders or are 
unable due to poverty etc. to perform the duties of the stages of 
life can attain knowledge through special works like prayer, 
fasting meditation etc. which are not opposed to the condition of 
those, who do not belong to any stage of life. Sankara quotes the 
Manusmrti 2-87. 

Ramanuja quotes from the P.U. cTW 9RETT 

(P.U. 1-10) He should seek self with penance, 
celibacy, faith and knowledge. 

The last sutra of the adhikarana is 3tafKctd<.vr^Hi4l I (3- 

4-39) But better in Ramanuja and Madhva this sutra is not found. 

Vallabha states that this has been stated in the sruti. He 
quotes from the ^ 

Devotion means singing of his praise, without aiming at a 
fruit either here or there, and concentrating upon him only, and 
this is the only actionless state. 

P.M. Modi quotes the C.U. in which the word 
occurs. ^ cTl Trf: 31lf^M: WRl 

I i[ Tf&lR^4RRl Tjcf 

l (C.U. 1,11-2,3) Then he said, ‘I looked for you for all these 
priestly offices. Verily, not finding you, sir, I have chosen others. 
But now, sir, please take up all the priestly offices. ‘So be it,’ he 
said, ‘Let these with my permission sing the praises. But as much 
wealth as you give to them, so much give to me also.’ The 
institutor of the sacrifice said, ‘So be it.’ 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, p. 278 
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Also dWKlfc^M ■+'R^ CRT 7 ?^ 

^Ifc^fvr<4 3>^lf1fHI£W W^qFri (B.U. 1-3-25) 

Therefore, one who is about to perform the duties of a rtvij 
priest desires to have than this is the other (stage or belonging to 
an as'rama) on account of the indicatory marks. 

Though it is possible for one who stands between two, 
as'ramas to attain knowledge both the s'ruti and smpti say that it is 
better to ^ belong to some as'ramas. B.U. says cf^fcf 

I (B.U. 4-4-9) On that path goes whoever knows 
Brahman and who has done holy works and obtained splendour. 
The smrti also says 


3FTT9Fft frf§cT RhA+hIm | 



Let a Brahmana stay not one day even outside the asrama. 
Having stayed outside for a year, he goes to utter ruin. 

According to Vallabha, bhaktimSrga is superior to 
jnSnamarga. 

According to P.M. Modi, the sutrakara seems to have a verse 
^ vj 4 | 4 |$ 4 i 4 u I: | (B.G. 3-8) of the B.G. Action is better than 
inaction . 1 


Tadbliutadhikaranam (3-4-40) This is a one-sutra 
adhikarana. The sQtra is 

cT^JcTF4 ^ I (3-4-40) But of 

him, who has become that (entered on a higher as'rama) there is 
no becoming not that (i.e. reverting to a lower one), according to 
Jaimini also, on account of the rule and absence of the forms of 
that. 


The question is whether one who has taken to Samnyasa can 
revert to the previous stages of life. The sutra states that he 
cannot for the texts do not speak of reversion. There is only 
ascent to the next stages of life. There is no going back. 

Ramanuja explains the sutra in the same way quoting from 
the C.U. 9<5l 1 d'Hf'dl4g>C'1c||4) qd14)5c4^HlcHMHNl4jc}5d'HI<; i Mj 
(C.U. 2-23-1) Dwelling in the house of the teacher, the third is 
absolutely controlling his body in the house of the teacher. 


1 . Modi P.M., A Critique of the Brahmasutra, Part-I, p. 280 
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Madhva interprets that asuras cannot become gods and gods 
cannot become asuras and it is the same with men. This is 
acceptable to Jaimini also. 

Vallabha explains the sutra as saying that once a devotee 
obtains the Bhagavadbhava, then, he retains it forever and does 
not revert to the old state. 

P.M. Modi explains the sutra in the same way as that of 
Sankara, though he suggests an adhikarana of the three sutras 
with this. 

Adhikaradhikaranam (3-4-41-42) 

The adhikarana has the two sQtras: 

(i) T RTfacbffo&qfq (3-4-41) 

(ii) ( 3-4-42 ) 

The first sutra is H (3-4-41) 

And not also (can the expiation take place) mentioned in the 
chapter treating of qualifications because a lapse is inferred (in 
his case from the smrti) and because of its inefficiency (in his 
case). 

If a celebate for life breaks from inattention the vow of 
celibacy, is he to perform the expiatory sacrifice mentioned in the 
text Apastamba Dharmasutra (1-9-26-89) The purvapaksa 
maintains that such sins cannot be expiated. 

Ramanuja interprets the sutra on the similar lines. 

According to Madhva, anyone who is ambitious beyond his 
deserts to attain the position of adhikarikas or rsis to which he is 
not eligible is doomed to fall. 

According to Vallabha, the Lord does not grant any ruling 
power or luxury resulting from it, because that would be a fall 
and for the person, who has attained '4 T R^[R it is not possible 
also. 

Various contingencies arising in the orders of life are 
discussed in this adhikarana on the basis of the mlmamsa and so 
need not have any v.v. 

According to P.M. Modi, the sutra states that one who has 
become a monk cannot perform even the official duties. 1 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 283-284 
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The second sutra is (3-4-42) 

But some (consider the lapse) a minor one (and claims) the 
existence (of expiation for naisthika brahmacarins also). This has 
been stated (in the Purvamlmamsa). 

The sutra continues the discussion based on the 
Purvamlmamsa. P.M. Modi takes the preposition TT as referring 
to the C.U. passage cT^T^j 37173714 TdFTTMH 37 ? 

y^diai^.^cd-q i (C.U. 1-10-8) Then he sat down near the Udgatr 
priests as they were about to sing the hymn in the place 
(assigned) for singing. Then he said to the Prastotr Priest. P.M. 
Modi explains the sutra in this way. 415614 ”! did not actually 
act as a priest in the sacrifice of the rich lord, but he only 
supervised over the other priests that were actually officiating 
there, so this kind of professional duty may be allowed in the case 
of a monk (4^*14) under the conditions by 3TyH4cf. That is in the 
dire circumtances, 4i5t>N u i had to eat impure beans. Now this 
explanation by P.M. Modi appears to be farfetched. For, Usasti 
Cakrayana was not a monk. He was a householder, and must be 
performing such priestly duties as is evident from the remark by 
the host ^7 51414 ‘Hud'ri 47 3154^7: 77 cf 37 f^ftjj); qi[|qq ^PTSfcTT 47 
I C.U. 1-11-2. Then he said, ‘I looked for you for 
all these priestly offices verily, not finding you, sir, I have chosen 
others.’ Only thing is Usasti Cakrayana lived in an area, which 
was affected by hailstorms. So, the illustration of Usasti 
Cakrayana does not appear to be a paraded and hence his (P.M- 
Modi’s ) 1 interpretation is not convincing and not borne out by the 
text. This much for keeping out v.v. 

Bahiradhikaranam (3-4-43) 

This is a one-sutra adhikarana. The sutra is 4 l 533 J^ 744 TfT 
^cki4Ki-c4 (3-4-43) But in both cases, they are kept to be outside 
society on account of smrti and custom. Whether the lapses are to 
be considered major or minor ones, good people avoid such 
transgressors, since smrti and approved custom both condemn 
them. 


1 . Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 290-291 
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Ramanuja explains the sutra in the same way. 

The sutra continues the various contingencies arising at the 
various stages of life, and hence, as previously remarked, need 
not have any v.v. 

Svamyadhikaranam (3-4-44 to 46) The adhikarana has the 
following three sutras: 

(i) Wlfad: | (3-4-44) 

(ii) H MR'shfa'A I (3-4-45) 

(iii) I (3-4-46) 

The first sutra is wf^R: T Fvf^fTc ! TI%4: (3-4-44) To the Lord 
of the sacrifice only, the agentship in meditation belongs because 
scripture declares a fruit (for it); thus Atreya thinks. 

The question is raised as to the agentship of the meditations 
connected with members of sacrificial acts. Is the sacrificer or the 
priest the agent? Atreya holds that the agentship belongs to the 
sacrificer since the sruti declares a special fruit for these 
meditations. C.U. says "qqfq ? "q qirfqq 

TTRlW I (C.U. 2-3-2) 

There is rain for him, and he brings rain for others, who thus 
knowing meditates on the fivefold Saman as rain. This is the 
opinion of Atreya. 

Ramanuja explains the sutra in the similar fashion. According 
to Madhva, Atreya opines that the fruits of jnana must belong to 
the Tattvabhimani Devatas or Gods. Madhva quotes 
Madhyandinayana Sruti. 

-JRI: ^qj trq qqrqrf% 

fq^Hcl ^qT trq ^HT qqfq, % qrdH^d q Rqml 

Whatever good, men do, the gods alone do it whatever the 
men understand that the gods alone understand in full. All this 
belongs to the gods. For only the master enjoys the fruits of work 
done-not he who is not the master but does the mere toil. 

Vallabha refers to his grace theory quoting 
vT*q; i The self is obtained by the one whom he chooses. 

P.M. Modi refers to the C.U. passages 
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ffa cf ? ^ qTe'WTT EkM4 >R I 7T ? 7T ? T^«7: 

chmiHHiR fdi amraT f i 4>wni ^crfd 
^qeqirq^l (C.U. 1-2-13, 14) (C.U. 1-7-8, 9) 1 

Baka Dalbhya knew it. He became the Udgatr priest of the 
people of Naimisa. He sang out for them their desires. He obtains 
wishes by singing, who knowing this, thus, meditates on the 
Udgltha as the syllable. This is with regard to the Self. 

Therefore, an udgatr priest, who knows this should say (the 
following). What desire may I win for you singing? He truly 
becomes capable of obtaining desire by singing, he, who knowing 
this sings the Saman, yea, sings the Saman. 

Sruti pointed out by P.M. Modi seems to be more pertinent. 

The next sutra is ft Rfeffclt I (3-4-45) 

(They are) the work of the priest, this is the view of Audulomi 
since that he is paid. 

The meditations have to be observed by the priest, since he is 
paid for his acts. The fruits of his acts are purchased by the 
sacrificer. This is the view of the sage Audulomi. 

Ramanuja also explains the sutra on the similar lines as 
Sankara. 

Madhva explains the sutra in this way. Though Devas have 
the larger share in the fruits of jnana, the sadhakas too have a 
limited share. Their case is similar to that of the rtviks in a 
sacrifice where a portion of the fruit accrues to them also. 

Vallabha explains the sQtra in this way. When a sacrificer 
chooses a priest, the priest is of the sacrificer. 

Similarly when the Lord has chosen the jlva, the jlva is of the 
Lord. 

The next sutra is (4-4-46) And because the s'ruti so 
declares. In the sruti it is said ^ arTfWTTCTTFIcT 

ff?T ciihwwo ^fcf tfaMI (Satapatha Brahmana 1-3-1-26). 

Whatever blessings the priest pray for at the sacrifice, they pray 
for the good of the sacrificer, thus he said. dt-HIg tdfd^ldl 


1 . One hundred and twelve Upanisads and their Philosophy, Dr. 
A. N. Bhattacharya, p. 515 
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^ (C.U. 1-7-8-9) Therefore an Udgatr who knows 

this may say; what wish shall I obtain for you by my singing. 
Thus meditations on subordinate parts of the sacrifice are the 
works of the priest, a rich tone in his voice. Being possessed of 
such a voice, he performs the duties of a rtvij priest. Therefore, 
people desire to see at a sacrifice a priest with good voice. (B.U. 
1-3-25) 

Srutis pointed out by P.M. Modi 1 are also pertinent. 

So along with Sankara’s these srutis also can be the v.v. as 
they also belong to the same topic. 

Sahakaryantaravidhyadliikaranam (3-4-47 to 49) The 
adhikarana has the following three sQtras: 

(i) ( 3 - 4 - 47 ) 

(ii) ^>cFr4rar3 I (3-4-48) 

(iii) (3-4-49) 

The first sQtra is IrTl (3- 

4-47) (silent meditation is) Injunction of another auxiliary (to 
knowledge) which is a third one (besides the two expressly 
enjoined) as an alternative (where perfect knowledge has not 
arisen) -to him who is such (i.e. the samanyasin possessing 
knowledge); as in the case of injunctions and the like. 

A passage from the B.U. is discussed cP 4 llc^|$u| : mfu^ 

^ ftffraro (b.u. 3 - 5 - 1 ) 

Therefore, let a Brahmana after he has done with learning wish to 
stand by a childlike state; and after he has done with the childlike 
state and learning (he is or may be) a muni, and after he has done 
with what constitutes muniship and non-muniship (he is or may 
be) a Brahmana. The question is raised in regard to this passage 
whether silent meditation is enjoined or not. The opponent holds 
that it is not, since there is no word indicating an injunction. The 
text says that he becomes a muni, a silent meditator whereas, with 
regard to learning and the state of a child it expressly enjoins one 
should remain endowed with them. Besides learning includes 
silent meditation. The sutra rebuts this view and states that silent 
meditation is enjoined as a third requisite besides learning and the 


1. Modi P.M., A Critique of the BrahmasQtra, Part I, pp. 292-293 
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state of a child. Silent meditation is not merely learning but 
continuous devotion to knowledge. It has, therefore, the weight of 
an injunction. 

Ramanuja follows Sankara 

The sutra, according to Madhva, points out that as in the case 
of kings who are required by law to rule over their subjects with 
justice and of teachers who are similarly required to impart 
spiritual instruction to their disciples, the primary fruits of the 
kings rule and the teacher’s exposition accrue to them, while the 
king’s subjects and the teachers pupils derive only a small portion 
of the benefit on account of their being auxiliaries (sahakaris) in 
the business of good government and imparting knowledge. 

Vallabha says that, out of the three means of body, speech 
and mind, the third is the main. 

P.M. Modi’s interpretation is different. He cites the B.U. 

sflSMT PcHRmRi 4WSHm'4HI (B.U. 4-4-22) 

Him, the Brahmanas seek to know by the study of the Veda, by 
sacrifices, by gifts, by penance, by fasting. According to P.M. 
Modi, is a for knowing Now it is 

difficult to agree to this statement. In fact, 44FJ444 may be 
considered the very basis. 

The second sutra of the adhikarana is 
(3-4-48) On account (of the householder’s life) being all, 
however, there is the conclusion with the enumeration of the 
duties of the householder. In the C.U. in the passage 

3rfrl$|t|u| srfwiFfrq ^4 

^cTTf4 3F44 

4 "4 ^<iccc{cl 4 "4 ^-niciclcl I (C.U. 8-15-1) He who has learned the 
Veda, from the family of a teacher, according to rule, in the time 
left over from doing work for a teacher, he, who, after having 
come back again settles down in a home of his own, continues the 
study of what he has learnt and has virtuous sons, he who 
concentrates all his senses in the self, who practises non-hatred to 
all creatures except at holy places, he who behaves thus 
throughout his life reaches the Brahmanhood. 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 295-296 
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In the passage after enumerating the duties of brahmacarin, 
those of the householder are mentioned but there is no mention of 
sarimyasa. This, the sutra says, is only to lay emphasis on the 
householder’s life and its importance. The householder’s life 
includes more or less the duties of all as'ramas. 

Ramanuja quotes the B.U. feifoapng 

BjfeTFTTs-T (b.u. 3-5-1) The Brahmanas, 

having known that self, having overcome the desire for sons, the 
desire for wealth, the desire for worlds, live the life of 
mendicants. 

Madhva quotes from some Pautrayana sTuti. 

Vallabha cites the same passage referred to by Sankara, 
According to Vallabha, the sQtra states the conclusion of the sTuti 
passage is done with the householder because total devotion is 
possible only in the stage of a householder. 

P.M. Modi takes the word TTOfTT in the sense of collection 1 
100 while Sankara and other commentators have taken it in the 
sense of conclusion. 

The next sutra is (3-4-49) On account of 

there being injunction of the others also, in the same way as of 
the state of a silent meditator. 

Even as the scriptures enjoin the states of samnyasa and the 
householder’s life, they enjoin all the four stages of life either in 
sequence or alternatively. The C.U. states cPT 

I (C.U. 2-3-1) Austerity is the second and 
to dwell as a student in the house of a teacher is the third. 

Ramanuja’s explanation is similar to that of Sankara, 

Madhva quotes a Pautrayana sruti and Kauntharavya sruti 

Vallabha explains that as in the case of Samnyasins, for the 
devotees also, there is an instruction of observing the vow of 
silence and other vows. 

P.M. Modi explains the sutra in this way ‘This sQtra gives 
another reason why a householder should carry out all the 
to the knowledge of Brahman’ (34WR:) I P.M. Modi thinks that 
refers to B.U. (^cT cihchh (qfqrcji... tjPkrR ^ rH ^ 


1 . Modi P.M., A Critique of the BrahmasQtra, Part-I, pp. 297-298 
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plfe nq 1 (B.U. 3-5-1) 1 which has already been discussed in 

the sutra (3-4-43) of this adhikarana. 

Anavi§karadhikaranam (3-4-50) 

This is a one-sutra adhikarana. The sutra is 3Hif=t c g>4vl-44klJ 
(3-4-50) The childlike state (means) not manifesting himself on 
account of the context. The passage from the B.U. is under 
discussion °<i<Rh RiyuHd. I (B.U. 3-5-1) 

Therefore, let a Brahmana after he has done with learning wish to 
stand by a childlike state. The question is: Is childlike state a state 
of ignorance of right and wrong or of doing what one likes or is it 
one of freedom from guile and the sense of egoism? The answer 
is, it is the latter, because former is detrimental to knowledge. 

Ramanuja explains the sutra in the same way. 

According to Madhva, the sutra states that aparoksajnanin 
should impart the vidya leading to illumination in strict privacy to 
deserving persons alone, and should not declare it in public lest it 
should fall in the hands of undeserving persons. 

According to Vallabha, the sutra states that a devotee has not 
to make it public his relations with the lord as the devotee is 
connected with Lord. 

Aihikadhikaranam (3-4-51) 

This is also a one-sutra adhikarana. The sutra is 
cT^faTcD (3-4-51) In this life also, (the fruition 
of knowledge may take place), if no obstruction is present on 
account of this being seen in the scripture. Knowledge arises in 
this life when its rise is not obstructed by some other works 
whose results are reaching maturity. When there is such an 
obstruction, then knowledge arises in the next life. Sankara 
quotes from the Katha U. ^d u n<HifH ^ spcRTtsft 

^ 1 %:l 3IT^5FI cfTTeTTSFT cT^TTS gpqf ^TTcTT I 

(Katha. U. 2-7) He of whom many are not even able to hear, whom 
many even when they hear of him do not comprehend, wonderful is 
a man when found who is able to teach him, wonderful is he who 
comprehends him when taught by an able teacher. 

Ramanuja says that vidya whose result is mere exaltation, 
abhyudaya takes place in the present life, if there is no 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 299-300 
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obstruction in the form of another forceful karma, 
prabalakarmantara. In that case, knowledge arises after. 

According to Madhva, the sQtra states that there is no 
invariable rule that aparoksa jnana arises in the same life in which 
the quantum of sadhanas is completed. It may arise in another 
life. 

Muktiphaladhikaranam (3-4-52) 

This is the last adhikarana of the fourth pada of the third 
adhyaya. It has only one and the last sutra 

■qci TjfWPenft4HI (3-4-52) 

There is no rule like this with respect to liberation, the fruit 
(of knowledge) on account of the assertions as to that condition, 
on account of the assertions as to that condition. 

The question is raised whether there is any rule with regard to 
liberation which is the fruit of knowledge, whether it can be 
delayed after knowledge arises. The sQtra states that no such rule 
exists. And the nature of final release is the same and there can be 
no variations of it, as the sruti passages one after another point 
out. (B.U. 3-8-8). It is neither course nor fine. ^ 

'IrHirHi I (B.U. 3-9-26) That self is to be described by No, No ^1 
I (C.U. 7-24-1) Where one sees nothing else. 

^■KiiqJ (M.U. 2-2-11) That Immortal Brahman is before. TT3T T[q 
HSM'*! chi 5 <15^5^415^1 ^*ti (B.U. 4-4-25). This great 
unborn self, undecaying, undying, immortal, fearless, is indeed 
Brahman, h^hhichi I This everything is that self. 

(B.U. 4-5-15) 

When the self is all this, how should he see another. 
Ramanuja interprets the sutra on the same lines. 

Here ends the fourth pada of the third Sadhanadhyaya. 












CHAPTER - 9 

THE VISAYAVAKYAS IN THE FIRST AND SECOND 
PADA OF THE PHALADPIYAYA 

The fourth adhyaya, as its traditional designation 
phaladhyaya indicates, deals with the fruit or the nature of moksa. 
The first pada, however, devotes a few of its adhikaranas to the 
consideration etc. which ultimately lead to liberation. 

The first pada begins with Avrttyadhikaranam (4-1-1,2) 

The adhikarana has the following two sutras : 

(i) (4-1-1) 

(ii) fcTtf h*i i (4-1-2) 

The first sutra is (4-1-1) Repetition (of 

hearing, reflection, and meditation on the self is necessary) on 
account of the instruction (which is given) more than once. Sruti 
says 37T^RT '3T 3R £R1c4l I (B.U. 4-5-7) 

Verily the self is to be seen, to be heard, to be thought, to he 
reflected on. cW4 *TKT 3^TT f^cTl (B.U. 4-4-21) Let a wise 
Brahmana after be has discovered him practise wisdom 

1 (C.U. 8-7-1) That it is we must search out, that it 
is which we must try to understand. 

These Srutis require us to realise the self through hearing, 
reflection and meditation. The question is whether this is to be 
done once or repeatedly. The answer is that it is to be repeated till 
the knowledge of Brahman arises. 

According to Ramanuja, the act of knowledge of Brahman 
indicated in the Vedanta texts is to be performed repeatedly, more 
than once. 

Madhva also holds that sravana, manana are all to be 
constantly and repeatedly gone through and not only once (to 
yield their fruit) as in the case of the performance of rites and 
sacrifices. 

Vallabha also explains the sutra in the same way. He cites 
from the C.U., the episode of Svetaketu who was repeatedly, for 
nine times to be exact, instructed about Brahman. 
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The passages from the B.U. and C.U. may be regarded as the 
V.V.s of this sutra. 


According to P.M. Modi, the WTfs have been completely 
mentioned in B. S. Ill and that now the condition of a seeker who 
has carried out those s is described in B.S. 4-1-1. 

P. M. Modi takes the word STTffrT: in the sense of return i.e. 
return to this world, and hence he cites the different passages 
from the B.U. and C.U. 


ft ^ *31 -hc^mwcI ftsf4ftwraf%i 

I m Pjftl 

TTT^t'WTt 4dcTfai4J 4ddld>Klftc<JHJ 3nfe^lt^cPfl dl^dl^M) 'RFRT 
g|^dldiH I H4(d l % ft^ 4TT: 'qiraftt oRif%| ftift H ^H<T^td: I 


(B.U. 6-2-15) 


Those who know this as such and those too who meditate 
with faith in the forest on the truth, pass into the light, from light 
into the day, from the day into the half month of the waxing 
moon, from the half month of the waxing moon into the six 
months during which the sun travels northword, from these 
months into the world of the gods, from the world of the gods 
into the sun, from the sun into the lighting. Then a person 
consisting of mind goes to those regions of lighting and leads 
them to the worlds of Brahma. In those worlds of Brahma they 
live for long periods. Of these there is no return 9.4 C.U. Says 
dj^dc^ijTT jMiHcid H'dl L lid4dc} TFJ: 3RT«t: I 3d-qi4g>cll 

Tjfr; cbnlld^^ifaw^ ftft T5n«nq Mfci)qi4 ) 

■Hyfd'«l u 4ir$'H-H4^dl-4'^d fttftwj; I 


(C.U. 8-15-1) 

This Brahma told to Prajapati, Prajapati to Manu, Manu to 
mankind. He who has learned the Veda from the family of a 
teacher, according to rule, in the time of left over from doing 
work for the teacher, he, who after having come back again, 
settles down in a home of his own, continues the study of what he 
has learnt, and has virtuous sons, he who concentrates all his 
senses in the self, who practises non-hatred to all creatures except 
at holy places, he who behaves thus throughout his life reaches 
the Brahmaworld, does not return hither again. 
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It is evident that there is a difference of opinion between the 
ancient commentators like Sankara and P.M. Modi, a modem 
scholar regarding the meaning of the word STT^frt:' 

What happens to the departed soul and its itinery, we think, 
have already been discussed in the third adhyaya. So perhaps it is 
more pertiment to take the sutra the way ancient commentators 
have taken. Moreover, it is worth noting that Sankara has taken 
the sutra 4-1-1 to 12 as remaining discussion of the 

means. 

The second sutra is fcT^I^r i (4-1-2) And on account of the 
introductory mark. Repetition is necessary for if it were not so, 
scriptures would not teach, the doctrine, repeatedly. Sankara 
quotes a Sruti 3TTf^t I (C.U. 1-5-12) The 

udgltha is the yonder son. Reflect on the rays. 

Ramanuja and Vallabha understood TijfcT by fvT^ 7 . He cites the 
Visnupurana. 

.P.M. Modi quotes the B.G. 

*nfrr TR ^1 (B. G. 6-45) 

MMtld I (B. G. 7-19) 

Having accomplished after many births, he goes to the 
highest place. 

The person with knowledge attains me at the end of many 
births. 

First of all, it is not usual to take the word in the sense of 
Smrti, particularly in the context of the repeated instruction by 
sruti, which implies some marks lying scattered in the Sruti 
passages. 

Atmatvopasanadhikaranam (4-1-3) 

This is one-sutra-adhikarana. The sutra is STTcitfcT 
Wf% (4-1-3) But as the Self, (Scriptural texts) acknowledge and 
also make us comprehend. 

The Lord is to be contemplated as the self in the form of I am 
Brahman. B.U. very clearly says 3T«I 

^ (B.U. 1-4-10) Now if a man worships 

another deity, thinking the deity is one and he another, he does 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 310 
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not know so the Supreme Lord is to be understood as identical 
with the self of the Seeker. 

According to Vallabha, the sfltra means jnanins meditate and 
understand the Lord as their own self. 

P.M. Modi refers to the 1-1-29-30 sutras, and Srutis referred 
to by them, i.e. Kau. U. 3-2 and B.U. 1-4-10 1 

Sankara’s interpretation seems to be in consonance with the 
wording of the sutra, in which the identity of the self with the 
Brahman is stated. 

Pratikadhikaranam (4-1-4) 

This is also a one-sQtra-adhikarana. The sQtra is 'l 3Tcfl% "4 ft 
TQ: I (4-1-4) The meditator is not (to see the self) in the symbol, 
because he is not (that). If an Upanisad says 

mtfrll (C.U. 3-18-1) Let a man 
meditate on mind as Brahman, this is said with reference to 'the 
body. Let a man meditate on ether as Brahman; this is said with 
reference to the Devas. 

Here the mind is not to be identified with the self. If the mind 
is cognised as identical with Brahman, then it ceases to be a 
symbol. 

Ramanuja includes the next sutra also in the adhikarana. He 
explains the sutra in the same way as Sankara. 

According to Madhva, the adhikarana and the sutra prescribes 
that Brahman should only be meditated upon as being present in 
the symbols and not as being identical with them due to a 
mistaken notion of identity induced by the surface sense of 
wording or by the presence of case-apposition 
(f^RbUIHHlfaq><. U4 0 as in TRt % mi I 

Vallabha reads the sutra differently ff I 

Only by the symbols release cannot be effected. 

Brahmadr§tyadhikaranam (4-1-5) 

This adhikarana has one sutra i.e. (The symbol 

is) to be viewed as Brahman (and not in the opposite way) on 
account of exaltation (bestowed on symbols). The symbols are to 
be regarded as Brahman and not vice-versa. We can make 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 314-315 











298 


The Fundamental Vedanta 


progress only by looking upon an inferior object as symbolic of 
the superior and not vice-versa. Since our objective is to get rid of 
the idea of diversity and see Brahman in everything, we have to 
meditate on the symbols as Brahman. 

Ramanuja further elucidates the point that Brahmadrsti is 
proper in the mind etc, but not mind in Brahman. Inferior things 
should be looked upon as superior, and not viceversa. 

Though P.M. Modi explains the sutra differently but, his v.v. 
would be the same as that of Sankara and others. 1 

Adityadimatyadhikaranam (4-1-6) 

This is also a one-sutra-adhikarana. The sutra is 

-iHMrl: (4-1-6) And the ideas of the sun and so 
on (are to be imposed) on the subordinate members (of sacrificial 
acts) because, (in that way, would the statement of the scriptures) 
be consistent. 

In the C.U. it is stated crg^apjqRftcT i (C.U. 1-3-1) 

He who bums up there, let a man meditate upon him as Udgitha 

(C.U. 2-2-1) Let a man meditate the 
fivefold Saman, in the worlds. ‘Sift TTflflra HlH l Mmld I Let a man 
meditate on the sevenfold saman in speech. Here the members of 
the sacrificial acts are to be viewed as the sun and so on. By so 
doing the fruit of the act is enhanced. This is to be done if the 
statements of the scriptures that the meditations enhance the 
fruits of the sacrifice are to be fulfilled. 

Ramanuja says that only through the propitiation of gods are 
sacrifices capable of bringing about their results. 

B.N.K. Sharma explains Madhva on this sutra in the 
following words, ‘The Siddhanta is that the gods must always 
meditate on the respective limbs of Brahma whence they have 
their genesis because they enter into them at the time of their 
mukti and such entry cannot be achieved without their meditating 
on the lord as the possessor of such limbs as this essential 
attribute.’ 2 


1. Modi P.M., A Critique of the Brahmasutra, Part-I, pp. 319-320 

2. Sharma B.N.K.: The Brahmasutra and Their Principal 
Commentaries, Vol. Ill, P. 605 
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For Vallabha, this adhikarana is made up of five sutras viz. 5 
to 10. According to him, the sutra holds that the meditation on 
aditya etc. as Brahman is in fact a part of the Brahman with 
attributes. 

P. M. Modi differs from Sankara and explains the sutra in this 
manner. ‘In this sutra, the sutrakara seems to tell us how he looks 
upon the sun, the fire etc. which are the limbs of Brahman.’ He 
cites from the M.U. ■ggq) | 

3JFTT 1^4 ifa ^cfrjdl-rKIcHI I (M.U. 2-1-4) 

He looks upon the sun etc. as the or body of Brahman, and 
teaches them to others as such. P. M. Modi connects this sutra to 
the sutra 4-1-3 1 ^ 

Aslnadhikaranam (4-1-7 to 10) The adhikarana has the 
following four sQtras: 

(i) Strati: (4-1-7) 

(ii) tSTFTT^JI (4-1-8) 

(iii) (4-1-9) 

(iv) i (4-1-10) 

The first sfltra is STTCTfr: ( 4 . 1 . 7 ) Seated (man is to 

meditate) on account of the possibility. One is to meditate seated. 
It is not feasible or comfortable to meditate standing or lying 
down, as in Upasana one has to concentrate one’s mind on a 
single object. 

Ramanuja says that the needful concentration of mind can be 
reached in a sitting position for standing and walking demand 
effort, lying down may induce sleep. 

Madhva also explains the sutra on similar lines. 

The sutra deals with some bodily posture and hence, need not 
have any v.v. as such. 

The next sQtra is (4-1-8) And on account of 

meditation. Sankara says that upasana and dhyana mean the same 
thing concentrating on a single object with a fixed look and 
without any movement of the limbs. This is possible only in a 
sitting posture. 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 320-322 
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The sutra gives one more reason why sitting posture is 
preferable to any other posture. 

The next sutra is i (4-1-9) And with reference to 

immobility. Immobility or steadiness is necessary for meditation. 

Sankara quotes (C.U. 7-6-1) The earth, is 

meditating as it were. 

According to P. M. Modi, ‘Sankara unnecessarily connects 
this sutra with Srutis like C.U. 7-6-1’ 1 But, it may be stated that 
by association, Sankara might have been reminded of the C.U. 
passage as one of the synomyms of the earth is sraHT 2 3 


The last sutra of the adhikarana is (4-1-10) The 

smrti texts also say the same. 

Sankara, Ramanuja and Madhva quote the relevant passage 
^1 3lfcP3PZT fWBltMIHId-H: I (B.G. 6-11) 

P.M. Modi writes ‘The Upanisads do not mention the seeker 
in an advanced stage as keeping, sitting or do not generally 
mention his behaviour, thereby the sutrakara does not refer to a 
sruti, but he refers to a smrti because, the smrti, particularly the 
Bhagavadglta mentions, the behaviour of an advanced student.’ 
According to P.M. Modi, the sutrakara seems to refer to 


TTTf% WZf I 

ft 4^Rf4lfui cTFq 3l¥T UldfUdl II 


and to 

ipn ejef-vt ■^S^fcTSfcl %^ll (B.G. XIV 23)^ 

We may submit here, that, the verse 6-1 of the B.G. might 
have been intended by the sutrakara, But the verse XIV-23 of the 
B.G. might not possibly have been referred to by the sutrakara as 
the adhikarana is dealing with the physical or bodily posture 
whereas in the verse XIV-23, the general attitude of a seeker has 
been depicted. So, if this submission of ours is correct, then, the 
verse quoted by our ancient commentators is more appropriate to 
the context. 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, p. 325 

2. Amarakosa 2-1 -2 

3. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 325-326 
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Ekagratadhikaranam (4-1-11) 

This is a one-sutra-adhikarana. The sutra is 4^'Wiidi ddlid^hiqj 
(4-1-11) Where concentration of mind (is possible) these 
(meditations may be carried on) on account of there being no 
difference. 


One can meditate at any time, in any place and in any 
direction where one can with ease concentrate his mind. These 
are certain directions given as in the S.U. 


(^frS^... fatPfcilH: — W. '4T.) (S.U. 2-10) 


Let a man aapply himself to meditation in a level and clean 
place, free from pebbles, fire and dust, noises, standing water and 
the like, favourable to the mind not infested by what hurts the 
eyes, full of caves and shelters. 

These are only suggestions. 

Ramanuja and Madhva also explain in the same way. 

According to Vallabha, the sutra holds that, where the 
devotees are concentrated in their minds upon the Lord, there is 
no difference among the devotees whether they have an inner 
vision or external vision of the Lord. 


Aprayanadhikaranam (4-1-12) 

This is also a one-sutra-adhikarana. The sutra is 3 TT 
1% < j b £ 4 -iJ (4-1-12) Till death, (meditations have to be continued) 
because (their continuance) even at that moment is seen (in 
scripture). The meditations are to be continued till death for the 
sruti and smrti say so. As the Satapatha Brahmana says ^ 
didcsfc^dH^-Hic'vildildifd I With whatever thought he passes away 
from this world. The B.G. also says ^ ^ 

tT dA<^fd dil-cM ■h^i d<&id‘Hifdd: I (B.G. 8-6) Remembering 
whatever form of being he in the end leaves this body into the 
same form he ever passes assimilated to its being. 

Ramanuja quotes from the C.U. 

9 ^cil<*Hp 4 <HHacl I (C.U. 8-15-1) He who behaves thus throughout 
his life reaches the Brahma world. 
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Madhava explains that till release, one should perform such 
action. T1 ^ (P.U. 5-1) 

Venerable Sir, he who among men meditates on Aum until the 
end of his life. 

P.M. Modi refers to the sruti cited by Madhava. 

If we take into account the factor that the s'ruti quoted by 
Sankara is outside the Upanisadic Lore, then the sruti quoted by 
Madhva and suggested by P.M. Modi is preferrable, However, it 
is not unusual to quote from the Satapatha Brahmana, as it has 
been done before also. 

Tadadhigamadhikaranam (4-1-13) 

This is also a one-sutra-adhikarana. The sutra is 



On the attainment of this (Brahman) (there occur) the non¬ 
clinging and the destruction of the later and the earlier sinful 
deeds because it is (so) declared (in the scriptures). 

The question here relates to the state of jlvanmukti or 
liberation in life. If it is said that one must experience the results 
of one’s deeds committed before the attainment of liberation, the 
sutra observes that when a person attains knowledge, all his 
earlier demerits are destroyed and later ones do not cling to him. 
The C.U. states. 

3TN1 ^ RdtiJ'-d TR ^ fcdWd I (C.U. 

4- 14-3) As water does not cling to a lotus-leaf, so evil deed does 
not cling to him who know this. 

Again TJlcT RFT mu-tH: 3f^Prfl (C.U. 

5- 24-3) As the fibers of the isika read when thrown into the fire 
are burned, thus his sins are burned. 

Or again 

TFfWTT: I (M.U. 2-2-8) 

The fetter of the heart is broken, all doubts are solved, 
extinguished are all his works when he has been beheld who is 
high and low. 

Ramanuja’s, Madhava’s and Vallabha’s explanation is on the 
same line. 

For Madhva, the adhikarana continues till the end of the pada 
(13-19) 
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P.M. Modi observes about Sankara’s interpretation. Sankara 
takes in the sense of ‘on the attainment of Brahman.’ But 

the contrast of with FT% cj in the next sutra and the word 

ycifafc in the sruti and also the context of the preceding sutras 
show that F^f*FP) means on the attainment of the knowledge of 
Brahman . 1 

Now is this not the case of protesting too much on the part of 
the learned scholar? Looking to his scholarship, does he need to 
be informed that for Sankara, ‘attainment of the knowledge of 
Brahman’ is no different from the ‘on the attainment of 
Brahman?’ 

Itarasamsle§adhikaranam (4-1-14) 

The sutra is Ffi) 31 (4-1-14) Of the other, (i.e. 

good works) also there is in the same way non-clinging but on the 
fall (of the body i.e. death.). 

The knower of Brahman since he is bereft on any sense of 
agency goes beyond good and evil. As the B.U. states 
Ret cRfrt l (B.U. 4-4-22) He indeed, overcomes both. Since he is not 
affected by good or evil after illumination and his past sins are 
destroyed by knowledge, his liberation takes place at death. 

Ramanuja says that good works which produce results 
favourable to knowledge and meditation perish only on the death 
of the body and not during the lifetime of the meditator, 

P.M. Modi does not agree to the s'rutis quoted by Sankara . 2 

Anarabdhadhikaranam (4-1-15) 

This is also a one-sutra-adhikarana. The sutra is Rq 

1 Tjf 1(4-1-15) But only those former (works) whose effects 
have not yet begun (are destroyed by knowledge) because 
(scripture states that) death is the limit. 

There are two kinds of karmans viz. Samcita, accumulated 
works and Prarabdha Karmans which have already begun to 
operate and had produced the body through which the person has 
attained knowledge. The sutra says that Prarabdha works have to 
be worked out or enjoyed so long as the momentum of the works 
lasts, the knower of Brahman has to be in the body. When "they 


1. Modi P. M., A Critique of the BrahmasQtra, Part-I, pp. 334-335 

2. Ibid., pp. 335-337 
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are exhausted, the body falls and the knower attains perfection as 
the C.U. states 41444 fowls 8 * Whcv-I i (C.U. 6-14-2) 

For him, there is delay only as long as he is not delivered 
(from the body) 

Ramanuja says that there is no proof for the existence of an 
impetus accounting for the continuance of the body’s life, other 
than the Lord’s pleasure or displeasure caused by good or evil 
deeds. 

Madhva explains on the same line as Sankara. 

According to Vallabha, the works other than Prarabdha get 
destroyed and its limit also depends upon the will. 

Agnihotradyadhikaranam (4-1-16, 17) 

The adhikarana comprises two sutras viz. 

(i) 3tRd5l4l(< clvddldj (4-1-16) 

(ii) 3FTT5^nfq I (4-1-17) 

The first sutra is cj cic4>iqi<U (4-1-16) But 

(the results of daily) agnihotra etc. (are not destroyed by 
knowledge as they) contribute to the same result (as knowledge) 
because that is seen (from the scriptures). 

Works are of two kinds, those which yield specific results 
and those which help to produce knowledge. Obligatory regular 
works performed before the rise of knowledge are of the latter 
kind. Since knowledge leads to liberation the regular works may 
be, said to contribute indirectly to that, Sruti says cRFT ^<1^44^ 
4itH u il fefaRuRi <;i'H I (B.U. 4-4-22) Brahmanas seek to know 
him by the study of the Veda, by sacrifices, by gifts. So their 
results persist till death. 

For Ramanuja, this adhikarana has three sutras (16-18) 

Ramanuja too explains the sutra in the same way. 

According to Madhva also, the sutra states that agnihotra etc. 
are for experience of liberation. The sutra according to Madhva, 
holds that, good deeds past and future and the jnanins, 
niskamakarmas like agnihotra are not destroyed not do they fail 
to cling to him. They are assets to jnana and do nor at all come in 
the way of jnanin’s attaining moksa. For Madhva the reference to 
the passage is from B.U. 
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^ (FiHfefcdl ^ 3)MHcjf4c( *l^ u 4 ^rfcl tf&lWRId: 

sfcra n ^icHnira cwjwt ^ ftfi sfcra 3w«s44 i cqHj 
■nsjc^iH'-id ■y^cl l (B.U. 1-4-15) Just as the Vedas not properly 
studied under a guru or duties not performed properly are not 
productive of fruit, so also the Lord, if not known correctly does 
not permit the ignorant one to enjoy bliss. If he who knows not 
the Lord performs any meritorious deed, it decays. Therefore, he 
shall meditate on the lord as the abode and the guide. He who 
meditates on the Lord as his abode and guide, his works are 
undecaying. 

Vallabha says that the works like agnihotra etc. should be 
performed to exhaust the prarabdha works. Thus it is seen in the 
sruti. According to P.M. Modi, the sutra refers to C.U. 2-23-1, 
which lays down sn^H^A^for a seeker.’ 

The next sutra is 3ral5‘^nft I (4-1-17) According to 

some (there is) also (a class of good works WJfK*T[) other than 
this, (there is agreement) of both (teachers) as to the result of 
these works. 

Besides the obligatory works like the daily agnihotra and the 
like, there are other good works which are performed with a view 
to certain results. Of these latter works it is said that 
^cFcqigrpqf^ | (Kau. U. 1 -4) 

His friends enter on his good works, Both Jaimini and 
Badarayana are agreed that works undertaken for the fulfilment 
of some special wish do not contribute to the origination of the 
knowledge. 

According to Ramanuja, both types of works are means, 
either prior or subsequent to the rise of knowledge. 

According to Madhva, the sQtra deals with the 
Kamyakarmans, one of the two alternatives, the other beings 
niskamakarmans. Kamyakarmans are of two types: ista and 
anista. The istas are not lost. The anista are distributed among the 
spiritual friends of a jnanin. 

For Vallabha, a new adhikarana begins with this sutra (17- 
19). For a devotee, following pustimarga merit and demerit both 
get destroyed even without enjoyment. 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 339-340 
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Vidyajnanasadhanadhikaranam (4-1-18) 

This is a one-sutra-adhikarana. The sutra is ftraftfet f? I (4- 
1-18) For (the statement) whether he does with knowledge 
(indicates this). The reference is to the C.U. "4 f^rgF^Ricl H ^ 
^ 4f fagMIWfa c F-H I 4ciP44iH jpi 

^PHTcKHJ (C.U. 4-17-10) rRlftt fMI ^ ^ H ft<?l (C.U. 1- 
1 - 10 ) 

He, who knowing this, sacrifices, he who knowing this makes 
an offering, he who knowing this recites, he who knowing this 
sings. Therefore let a man make him who knows this his, 
Brahman-priest. Therefore both perform the work, he who knows 
this and he who dees not know it. 

According to Sankara, all obligatory works performed before 
the rise of the knowledge, whether with or without knowledge 
either in the present life or in the previous one, help attain the 
release. For Sankara and there is a reference to the passage 
f^SRTT rfi c t><ifd < 14=1 (C.U. 1-1-10) What one performs 

with knowledge indeed becomes more powerful. 

Madhva, and Vallabha explain the sutra like Sankara, 

Itaraksapanadhikaranam (4-1-19) 

This is^the last adhikarana of the pada. It has only one sutra 
i.e. h cjrl I (4-1-19) But having exhausted by 

enjoyment the two other (set of works) he becomes one with 
Brahman. 

When the works good and bad which have begun to bear fruit 
are exhausted through enjoyment one attains oneness with 
Brahman. C.U. says clFl (C.U. 6- 

14-2) For him there is delay so long as he is not delivered (from 
the body), then he will become one with Brahman. 

Ramanuja explains the sutra in the same way. 

According to Madhva, Brahman is attained when the merit 
and demerit are exhausted, through enjoyment. 

Vallabha takes left to mean two kinds of bodies: and and 
explains that having destroyed these two kinds of bodies, he 
enj oys all pleasures with Brahman. Vallabha refers to the sruti 
#5^ 77^ W W1 ftrcftscni (T.U. 2-1) He enjoys all 
desires with knowing Brahman. 
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According to P. M. Modi, the word means ‘other than 
those discussed in the preceding sutras i.e. other than 

^4^ 4 is. 1 

Vagadhikaranam (4-2, 1 , 2) 

The adhikarana has the following two sutras viz. 

(i) I (4-2-1) 

(ii) 3TcT (4-2-2) 

The first sutra is I (4-2-1) Speech (is 

merged in mind on account of observation and the scriptural 
statement). 

According to Sankara, the knower of the saguna Brahman 
travels after death by the path of the gods, The stages by which 
the soul passes out of the body at death are set forth in many 
texts. C.U. states 

3TPT #cq 3PTcTt ilfiRt 4 msk 1, *R: TlFl, ffa: 

(C.U. 6 - 8 - 6 ) When a man departs from hence, his speech 
merges into mind, his mind in his breath, his breath in fire, fire in 
the highest deity. 

The question raised is whether it is the organ or the function 
that is merged and the answer is that it is the function. As mind is 
not the material cause of the organ, the organs cannot get merged 
in mind when a person departs from this life, speech is said to get 
merged in mind and so on. This merger' is not of the things 
themselves, but only of their functions. Hence, that is which 
merger takes place need not be the material cause of what is 
merged. 

Ramanuja understands laya to mean not n rging into but 
going forth in combination. As he observes, ^ 

cptRRPRn 4|cW'-^ H cT^T efafl I 

According to Madhva ^HT ' 3 ^ 11 B. N 

K. Sharma explains the statement in the following way. ‘The 
predicative expression ‘moksa’ in this statement refers to the 
divestment of the body, and is to be read only with the word 
^hih as its subject. The predicate similarly is to be read 

with adhikarins other than the devas supplied by the adhyahara. 
The reason for this split-up is that the devas have no utkranti 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 344.345 
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from their final bodies through susumnanadi. They divest 
themselves of their bodies by entering into their higher-ups in the 
hierarchy and merging their bodies in those of their superiors. 
There is thus no possibility of their making an exit thro’ their 
Brahmanadl which is utkranti. As utkranti in its technical sense is 
not applicable to the gods, it is to be confined only to the human 
souls. That being so, the expression moksa in the statement of the 
padartha has naturally to be understood in the sense of divestment 
of the body. Ghate is thus definitely off the mark when he 
translates moksa in the above statement of Madhva as ‘liberation’ 
and ascribing ‘utkranti’ to the gods also’. 1 

This adhikarana establishes merger of the deity of vak into 
the deity of the mind, Madhva also refers to the C.U. text referred 
to by Sankara. Of course, Ghate refers to 

Madhva in the context of these sutras is as fantastic as ever. 2 3 

For Vallabha, the adhikarana is of the four sQtras. Vallabha 
also refers to the same passage but, according to him, speech gets 
merged into the mind, with a view to talking with the Lord. 

According to P. M. Modi, the adhikarana should consist of 11 

sutras. He cites several sruti passages one of which is quoted by 
/ "1 

Sankara and others. 

There should not be any doubt regarding the v.v. of the sutra 
and adhikarana, as it deals with the question of merger of the 
senses. 

The second sutra is 3TcTtrg "Ef •Hcduq j I (4-2-2) And for the same 
reason all (sense-organs follow) after. 

All other sense-organs follow i.e. get merged in mind. P.U. 
states . I I (P.U. 3-9) 

Therefore, he whose light has gone out comes to a new birth with 
his senses, merged in the mind. 

Ramanuja refers to the same P.U. sruti referred to by 
Sankara. 

According to Madhva, other gods also get merged. 


1. Sharma B.N.K.,: The Brahmasutra and Their Principal 
Commentaries, Vol.III, p. 645 

2. Ghate V.S., Vedanta, p. 138 

3. Modi P. M., A Critique of the Brahmasutra, Part-I, p. 348 
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According to Vallabha also, after the speech, all other 
senseorgans get merged into mind. 

P. M. Modi’s explanation is substantially the same as that of 
Sankara. 1 

Manodhikaranam (4-2-3) 

This is a one-sutra-adhikarana. The sutra is cFTT: 3IFT cttRRfl 
(4-2-3) That mind (is merged) in life owing to the subsequent 
(statement). Here also, it is the function that gets merged, for we 
find that mind ceases to function in a dying man even while his 
vital force or prana is functioning. Sankara takes v.v. facitly the 
subsequent statement in the C.U. (6-15-1). 

According to Ramanuja, as in the previous sutra, the mind is 
here said to be united with the vital breath. 

According to Madhva, this adhikarana establishes the layas of 
the deities of the mind viz. ^ and in the deity of "SIFT i.e. 
Hiranyagarbha, through vanl. He quotes from the 

Kaundinya Sruti, '3FTRT frdWcl 'srpjf 

^FTT 1 Rudra arises from Vayu and get dissolved into Vayu. 
Therefore, Vayu indeed is the best of the gods. 

According to Vallabha, mind along with other senses gets 
merged into the life or vital air. 

According to P. M. Modi like, Sankara has a reference 
to ^R: which follows I in C.U. 6-15-2. 2 

Adhyaksadhikaranam (4-2-4 to 6) 

The adhikarana has the following three sutras viz. 

(i) I (4-2-4) 

(ii) 3^3 cf^cT: I (4-2-5) 

(iii) ft I (4-2-6) 

The first sutra is (4-2-4) That is the ruler 

on account of (statement indicating) approach and so on. 

Prana into which the different organs are merged has its 
abode in the individual soul. Trf 3fMT 

srfHHHwFd ^rafrri (B.U. 4-3-38). 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 350-351 

2. Ibid., p. 352 
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All the pranas go to the self at the time of death when a man 
is thus going to expire. Again yi u il3-jrshiHfa l 

After him, thus departing the prana departs. And again 

IfluiM-icsHM-d Ttf TTMT I (B.U. 4-4-2) 

And after the prana thus, departing all the other pranas 
(senses) depart. 

Ramanuja holds that the life-principle is connected with the 
individual soul. 

According to Madhva, the adhikarana establishes the layas of 
prana in the supreme Brahman which is designated as 
According to Vallabha, prana gets merged into the Lord when the 
Lord accepts the jlva. 

P.M. Modi’s explanation is similar to that of Sankara. 1 

The second sutra is I (4-2-5) In the elements (the 

soul with the life principle is merged) as is seen in the scriptures. 

The soul with the life-principle takes its abode in the five 
essence of the gross elements fire etc. which constitute the seed 
of the human body. 

The life principle is said to be united with fire in C.U. 

(C.U. 6-8-6). It means the elements together with fire on 
account of scriptural declaration to thaf'jf^fcBT: 3 TnPT4: 1 

Ramanuja also explains the sutra in the same way. 

According to Madhva, the laya is of the deities other than 
abhimani devatas into their sources. The deities of the earth and 
ether merge in Vayu through Brhaspati, the deity of the elemental 
air, through Indra and of the waters through Soma. 

With this sutra, Vullabha begins a new adhikarana of the two 
sQtras. According to him, of the devotees of the Maryadamarga, 
speech etc. merge into the elements and not into the Lord. Sruti 
also states 

■qrarcq -JFTR TJTWlfH ctFPZlfcI eTTf%cT ^ 

ft*fcTctl(B.U. 3-3-13) 

When the speech (voice) of this dead person enters into fire, 
the breath into air, the eye into the sun, the mind into the moon, 
hearing into the quarters, the self into the ether, the hairs of the 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 353-54 
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body into the herbs, the hairs on the head into the tress and the 
blood and semen are deposited into water. According to P.M. 
Modi, the sutra refers to the Sruti 

TT=f: yl u ll ^OlPl | 

^ TT I (P. U. 4-11) 

He who knows the that Undecaying (self) in which are 
established the self of the nature of intelligence the vital breaths, 
and the elements along with all the gods (powers) becomes, O 
dear, Omniscient and enters all. 1 f|i (4-2-6) Not in 

one (element) only (the soul goes) for both question and answer 
declare this. At the time of death, when the soul leaves one body 
and goes in for another, it together with the subtle body resides in 
the subtle essence of all the gross elements and not in that of fire 
only for all the elements are required for a future body. Sruti 
states 'gfMm ajlMlH-Ml cjppq i (B.U. 4-4-5) 

Consisting of earth, water, wind, ether, heat. Smrti also states 
sprart RRTT foRTfYF^r g '*TT: -pg^T: I 

cnfa: 11 (Manusmrti 1-2-11) 

Earth, water, fire, air and akasa are said to be the five 
imperishable subtle elements of out of which all-these things are 
produced in succession. 


Ramanuja says that fire denotes fire mixed with the other 
elements, life-principle, and the souls are therefore united with 
the aggregate of the elements. Ramanuja refers to the C.U 
passage and the Smrti Visnupurana. 

cTTOt f3 ra d ^4^ j 

cUdifui I (C.U. 6-3,2-3). 

By means of the living self, let me develop, the name and 
forms, let me make each of the three threefold. 


Ramanuja quotes Visnupurana Smrti 
HHIcM: cffiFl £hT I 


fWW iF^[rWrf%^ll (Visnupurana 1-2-51-52) 


1. Modi P. M., A Critique of the BrahmasOtra, Part-I, pp. 354-355 
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Then they, possessing different powers, remaining separate, 
could not create people, without uniting together, not coming 
jointly as a whole. 

Having attained to mutual union, resorting to one another, 
beginning with Mahat and ending with the particular 
(modification) they indeed create the egg. 

According to Madhva, laya of all the other deities in Agni 
alone, is not to be accepted as srutis themselves state 
<31: faeifa-d 3'6 ,J ll5f-a-iid^-ii3' l '-'-il ■gpj] 

fa-<: tilH Rqf fadfafa TjfafBqi 

dt? u l 3UHl5M3^ddRl Hl<>d fa-Hdd)! fadfa-d 1 

farnar-mH.) i 

Rbhus merge in the deity of earth, Asvins in Varuna, the sons 
of Agni in_Agni. Indra, Soma, Aditya, Brhaspati in Vayu, 
Sadhyas in Akasa, Rbhus in Earth, Varuna, Waters, and Fires in 
Fire, Maruta in Maruta, and in Akasa, Garuda, merge. 

According to Vallabha, the restriction of Maryada marga is 
applicable not only to jxianin or only to bhakta, but to both of 
them. 

P.M. Modi has the following to say on the sutra: 
means This expression is cleverly used by the 

SutrakSra, to refer to and also water.... Sankara gives also 
another explanation of as <*fad: gfapjdt (in addition to 

but the Smrti reference cannot be traced to the B. G. 
or the MBH.’ 1 From what P.M. Modi says it appears that P. M. 
Modi is not in favour of explaning the sutra as ‘Sruti and Smrti 
delcare so’. But in the translation of the sutra, which is supposed 
to be according to the interpretation, he translates ‘Not with one 
element because both the Sruti and Smrti show it. 2 

Asrtyupakramadhikaranam (4-2-7) 

This is a one-sutra-adhikarana. The sutra is tHHMi 
-di^V-i I 4-2-7) And common is the mode of 
deparature for both the knower of Saguna Brahman and the 
ignorant upto the beginning of the way and the immortality (of 
him who knows) (is relative only) not having burnt (ignorance). 


1. Modi P. M., A Critique of the Brahmastitra, Part-I, pp. 355-356 

2. Ibid., p. 347 
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According to Sankara, for the knower of the Nirguna 
Brahman, there is no departure at all. The question is to be 
considered is whether the path to Brahmaloka to which the 
knower of Saguna Brahman goes and the path to the world in 
which the ignorant is reborn, are identical or different. The sutra 
says that both go by the same way till the knower enters the 
susumnanad! and the ignorant some other vein. After that one 
goes by the path of the gods and the other by the path to have 
rebirth. Till they enter on their respective ways, the mode of 
departure is the same. 

For Ramanuja, the adhikarana extends upto 13 (7 to 13). 
Ramanuja quotes from the B.U. cFT ‘MtrFta 3TR*n ^i^rt ■qi 

^Tl (B.U. 6-4-2) and explains that the 
immortality which is ascribed to the knower as soon as he shakes 
off all desires can only mean the destruction of the effect of good 
and evil works and the reaching of Brahman means the intuition 
of Brahman granted to the meditating devotee. C.U. states 

‘HciPd i (C.U. 8-6-6)'A hundred and one are the 
arteries of the heart, one of them leads upto the crown of the 
head. Going upward through that, one becomes immortal, the 
others serve for going in various other directions. 

As the soul of the knower is said to pass out by way of a 
particular vein, upto the soul’s outering the vein, there is no 
difference between the knower and the non-knower. 

Thus Ramanuja’s explanation is same as that of Sankara. 

Only Ramanuja does not distinguish between and 

Though Sankara does not quote any Sruti, he suggests the v.v. 
by the words 'RteHisl&io-f but the passages quoted by 

Ramanuja could very well have been the v.v. of the sutra. 

Samsaravyapades'adhikaranam (4-2-8 to 11) 

The adhikarana has the following four sutras. 

(i) cT^T55-qt?t: I (4-2-8) 

(ii) IJSfR yiHluictsr cTSttW^t: 1 (4-2-9) 

(iii) I (4-2-10) 

(iv) TGRII (4-2-11) 
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The First sutra is ct^TSS 1 ^: (4-2-8) That (subtle 

body continues) upto the attainment of Brahman on account of 
the declarations of the empirical state (made by scripture). 

The merging cannot be absolute for then all would attain 
liberation. It is the kind of mergence that we experience in deep 
sleep. Only the functions of the elements are merged and not the 
elements themselves. The final dissolution does not take place 
until knowledge is attained. Till then, the scriptures declare that 
the individual soul is subject to empirical existence. ^l fTH-4 3TT0Rt 
•mkrSTFf I 1 ft ■zmT^cT^i | (Katha U. 5-7) 

Some enter the womb, for embodied existence as organic 
beings, others go into inorganic matter, according to their work 
and according to their knowledge. 

Ramanuja refers to the mention of immortality in the 
previous sutra and states that it does not imply the separation of 
the soul from the body because the Sruti 7PF4 dH<c) f%R 

TTTrFTl (C.U. 6-14-2) declares that Samsara is upto the 
reaching of Brahman (For him there is delay so long as lie is not 
delivered, then he will be one with Brahman). 

Madhva explains the sutra with reference to Prakrti. 

For Vallabha, the sutra points out one more difference 
between the devotee of the Maryadamarga and that of the 
Pustimarga. Liberation of Maryadamargin is as good as Sarnsara 
because it does not have the pleasure of singing the Lord’s 
praises. 

The second sutra is cTSTMeTsSL i (4-2-9) And that is 

subtle in size, it is so experienced. 

The body in which the soul abides at the time of death is 
subtle in nature and size. This is understood from the scriptural 
statements which declare that it goes out along the nadls. 

Ramanuja states that the bondage of the knower is not 
dissolved for the reason that the subtle body continues to persist. 
Kau. U. says to this effect WT i ci 3TfcT ^717(1 Brahma 

asks jiva ‘Who are you?’ He should reply to him. 

According to Madhva, this sutra refers to the difference of 
nature between Brahman and prakrti. 
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According to Vallabha, the essence of the pustimarga is very 
subtle and it is so because of the veryfying means of the Sruti. 

■gr^T SWF 3 ! mui "SR? I fasi-f ^ f^fcT (T.U. 

2-9) Without attaining, along with mind the speeches return. One 
who knows Brahman as joy has no fear from any source. 

P.M. Modi concurs with Sankara. The third sutra is I 

(4-2-10) Therefore (this subtle body) is not (destroyed) by the 
destruction (of the gross body). The subtle body is not destroyed 
by what destroys the gross body burning etc. 

Ramanuja says that immortality is not effected by means of 
the total destruction of the body, He quotes from the Katha U. 

TFZ -^3 47T4T f^RTT: I (Katha U. 2-3-14) 

When all desires that dwell within the human heart are cast 
away, then a mortal becomes immortal and here, he attains 
Brahman. 

According to Madhva, the sutra points out that Prakrti enjoys 
a modicum of equality or parity with Brahman without detriment 
to the supreme independence and other sovereign attributes of 
Brahman which Prakrti does not share with Brahman. 

Vallabha continues to explain the sutra from the bhakti point 
of view. 

P.M. Modi, agrees with Sankara. 1 

Ramanuja’s passage is of a too general nature to be 
considered the v.v. of the sutra, as the context is of the retention 
of the subtle body. 

The last sQtra is ^aqri (4-2-11) And to this 

(subtle body) alone, does this (bodily) warmth belong, because 
this (only) is possible. 

The bodily warmth observed in living animals belong to this 
subtle body and not to the gross body for the warmth is felt so 
long as there is life and not after that. 

Ramanuja also explains the stltra in the same way. 

Madhva quotes from some Saupama Sruti which describes 
the orders of sentient beings, the Usmavat and anusmavat. Of 
these Brahman is one possessed of Usma, the power to remain 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, p. 362 
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inaccessible to the senses of smell, hearing, perception, and so on 
of others. 

According to Vallabha, burning arising out of separation is 
also full of joy as that is the logical thing. 

P. M. Modi follows Sankara in the main. 1 

Pratisedhadhikaranam (4-2-12- to 14). The adhikarana has the 
following three sutras viz. 

(i) TrirTWftfrf%T W<Ulc(l (4-2-12) 

(ii) *WT $4>t|iqj (4-2-13) 

(iii) (4-2-14) 

The first sutra is irfcPfaTftfcf ?trUrjj (4-2-12) If it be said 
that on account of the denial (made by the scripture) (the life- 
principles of a knower of Brahman do not depart) (we say that it 
is) not so, (because scripture says that life-principles do not 
depart) from the embodied soul. B.U. says aren^TWTRt ^Tts^rq) 
hwi mrwm ^ 31™ ^ 

(B.U. 4-4-6). But as to the man who does not desire, who not 
desiring freed from desires, is satisfied in his desires, or desires 
the self only of him is that spirits do not depart; being Brahman, 
he goes to Brahman. 

From this clear denial, it follows that the Pranas do not pass 
out of the body of him who knows Brahman. The purvapaksa 
argues that the passage does not deny the passage of the pranas 
from the body but only from the embodied soul. For if they i.e. 
pranas do not depart from the body, there will be no death at all. 

For Ramanuja, as noted earlier, the sutra is a part of the 
previous adhikarana. According to Ramanuja, Pranas do not 
depart in the sense that, they accompany to go on the path of the 
gods. 

For Madhva, question of parity or equality between prakrti 
and Brahman continues hereas in this sutra. 

Vallabha quotes the C.U. H qf TFT ^ ^:73crPH 

(C.U. 1-2-6-2) One who has perceived Him does not see death, 
decease nor misery state. The passage denies misery. But the 
denial is of body and not of the fpR^rTN. 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, p. 362 
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The next sutra is Wt sl^'tiH.l (4-2-13) For (the denial of the 
departure) is clear (in the texts of some schools). 

The sutra refutes the view of the previous sutra, by 
connecting the denial of the departure from the body and not 
from the soul. That the pranas do not depart from the body is 
clear from B.U. ftFFt sblM^I*) 

WW: l (B.U. 3-2-11) When this man dies, do the vital spirits 
depart from him or not? No, replied Yajnqvalkya. It is not true 
that if the pranas do not depart, there will be no death, for they do 
not remain in the body but get merged which makes life 
impossible and we say that the person is dead. Again if pranas 
departed with the soul from the body, then the rebirth of the soul 
would be inevitable and there would be no liberation. So the 
pranas do not depart from the body in the case of a knower of 
Brahman. 

Though Ramanuja has taken this sutra as a part of the 
previous sutra, his way of explaining the sutra is same as that of 
Sankara, quoting the same passages. 

Madhva continues the explaining the nature of Prakrti. 

Vallabha explains the sutra from the bhakti point of view. 

According to P. M. Modi, Sankara shoud not have referred to 
the text in the sutra 12. That he should have done it here. 1 

The last sutra of the adhikarana is wfrt xii (4-2-14) And the 
Smrti also says so. In the MBH, it is stated 

^fT RF) 'Mclfaui: II 

He who has become the self of all beings and has a complete 
intuition of all beings as his own self, the gods themselves are 
perplexed seeking for the path of him who has no path. 

It follows from this that he who knows Brahman neither 
moves nor departs. 

Ramanuja says that there are Smrti passages which declare 
that the sage departs by the means of an artery from the head. 
Ramanuja quotes Yajnavalkya Smrti. 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 366-367 
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ttaT (3-16) 

s^dl+Hfdsh^ ?R Rift TTH RftTI I (3-16) 

Of those one is situated above which pierces the disc of the 
sun and passes beyond the world of Brahma, by way of that, the 
soul reaches the highest goal. 

For Madhva, the sutra discusses prakrti. 

According to P. M. Modi. 1 the Smrti would be the B.G. 

■h4gklfw TPFR ‘■Hi ?ft xf | 

jjiuihiR^rti %mrRTP^n 

31lpHciRlW W j'Wt'i.l 

R: TIRTft R RTftft WIT RftHJ I (B. G. 8-12, 15) 

If, when a man leaves his earthly body, he is in the silence of 
Yoga, and closing the doors of the soul, he keeps the mind in his 
heart, and places in the head the breath of life. 

And remembering me, he utters OM, the eternal word of 
Brahman, he goes to the path supreme. 2 

Vagadilayadhikaranam (4-2-15) 

This is a One-sutra-adhikarana. The sutra is RTft ^ cT2TT HI? 4- 
2-15). Those elements etc.) (are merged) in the Highest Brahman 
for thus (the scripture) says. 

The question is in regard to the knower of Brahman who dies. 
What happens to the sense-organs and the subtle body in which 
they abide? These get merged in the Supreme Brahman. P.U. says 
(JclA^TR 9 Rs<£Rr 1: ^WH: TfMH-d R ^aRd I (P.U. 6- 

5) Thus these sixteen parts of the spectator that go towards the 
person when they have reached the person, sink into him. Thus 
the whole aggregate gets merged into Brahman. 

Ramanuja says that the elements unite themselves with the 
Highest Self. RT^TlR-1 dHSJd I (C.U. 6-8-6) etc. Speech gets 
disssolved into mind and so on. 

Madhva quotes some Kausarava Sruti. 

Vallabha explains the sutra from the bhakti point of view, 
Vallabha quotes Rgveda 


1. Modi P. M., A Critique of the Brahmasutra, Part-I, pp. 368-369 

2. Translation by Juan Mascaro,: The Bhagavadglta, Published by 
Penguin Books, Reprint 1973. 
























Vi§ayavakyas of Pada I & II of Phaladhyaya 


319 


cirsT 





3T^ d£bJ|l4*4 W WTcT4# ^ftll 

We seek to obtain from you two those things where good 
cows with many horns dwell and the place of Him sung wide 
shines much and bestows wishes. 

For P.M. Modi d*IT m refers to Wit ^apn^l (C.U. 6- 
15-2) and fddHMdg 3TTcFl ^5-5q^ i (M.U. 3-2-7). 

According to P. M. Modi, Sankara does not refer to those 
Srutis which mention the 3cs*>iPd process and in which it is stated 
that the soul with the subtle elements unites with the supreme one 
in the heart at the time of departure from the body. 1 

Avibhagadhikaranam (4-2-16) 

This is also a one-sutra-adhikarana. The sutra is srfq’mnt 
-q^RTT.1 (4-2-16) (There is) non-distinction from Brahman of the 
parts merged in it according to scriptural statement. The text here 
considered is from the P. U. flrart dM '4IW1 ^ S 

-q^s-^ST^t *rafcll (P. U. 6-5) 

Their name and form are broken and people speak of the 
person only, and he becomes without parts and immortal. 

Ramanuja says that the union is non-division i.e. connection 
of such a kind that the subtle elements are incapable of being 
thought of or spoken of as separate from Brahman. 

According to Madhva, the sutra states that devas are 
completely dependent on Brahman; in moksa. This does not come 
into contradiction with the Srutis which describe them in release 
as Satyakama or Satyasarhkalpa. What is meant by these 
statements is that the devas in moksa, are so in the sense that their 
thoughts and desires are perfectly attuned to those of Brahman. 
Madhva quotes from the T. A. ^ siFTR^ i 

(T. A. 3-15-4) My desire has proceeded from the desire of the 
Lord, the destroyer of all my will from His. 

Vallabha continues the discussion of the bhakti point of view. 
According to Vallabha, there is no separation for a devotee of the 
pustimarga from the sport of the Lord as there is a promise. 

i (T. S. 1-3-6) watch the deeds of Visnu. Again 'dfg SI Tt: 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 371-72 
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TTR ^ TRT I (T. S. 1-3-6) Sages watch the highest 

abode of Visnu always. 

According to P. M. Modi, ^HTg means that the sutrakara 
refers to a Sruti in which is expressly mentioned. Such a 

Sruti is B.U. 4-3-23 viz. ^ cm ^PPrlcT wl cm WffrI ^ % 

S^({^hRc 1I4I fem kHlftlcdbi cj dfeciV-JHRd dcTlS^rfg^ •'-JcM;/4c( 

(B.U. 4-3-23 to 30) 1 Verily, when there (in the state of deep 
sleep) he does not see, he is verily seeing, though he does not see 
for there is no cessation of the seeing of a seer, because of the 
imperishability (of the seer). There is not however a second, 
nothing else separate from him that he could see. 

It may be noted that, Sankara is going to quote this Sruti on 
an exactly similar occasion i.e. when he comes to discuss 
^rdlrfl (B. S. 4-4-4). 

Tadokodhikaranam (4-2-17) 

This is a one-sutra-adhikarana. The sutra is cmramrmcm 
dril^lRldSKI fdl/m^ Wc*Pp)fMl dl^l SK^SVcl: TOTftmmi I (4- 
2-17) (When the soul of the knower of saguna Brahman is about 
to depart from the body, there takes place) a lighting up of the top 
of its (the soul’s) abode (the heart). With the passage (for the 
departure of soul) being illuminated thereby (the soul departs 
being favoured by him (Brahman) who resides in the heart, along 
with that nadi which is beyond the hundred (i.e. susumna) owing 
to the power of knowledge and the appropriateness of his 
constant meditation on the way which is part of that knowledge. 
The passage from the B.U. is considered 7T qcii’t-cMIMmi: TTP^tiddidi 
$q4tHdi'dci5t)i‘-i[n I (B.U. 4-4-1) He taking with him those elements 
of light descends into the heart cTFT fcTFT 3RJldd ?PT 

3TTciTr ftwqfct ^^1 TJBff cJT I (B.U. 4-4-2) 

The point of his heart becomes lighted up and by that light, 
the self departs either through the eye or through the skull or 
through other places of the body. 

These texts indicate that, at the time of death, the soul 
together with the organs come to the heart. For both the knower 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 376-77 
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and ignorant the point of the heart becomes shining and the 
passage of exit is also thereby lighted up. But the knower departs 
through the skull only while the others depart from other places, 
as C.U. States mt 3=t>l I 

irgf^r i (C.U. 8-6-6) There are 
a hundred and one veins of the hearts, one of them penetrates the 
top of the head, by that moving upwards a man reaches 
immortality the others serve for departing in different directions. 

Ramanuja takes the sutra as applicable to the knower. The 
knower wins the favour of the supreme person who abides within 
the heart and is assisted by him. 

Madhva begins a fresh adhikarana lasting upto the end (17- 
21) of the pada. According to him, the sutra says that the jnanin’s 
death stands very much distinguished from that of an ordinary 
mortal, Madhva quotes the same passage referred to by^ankara. 

According to Vallabha, the sutra deals with the 
Maryadamargin. The maryadamiirgin departs by the 101st nadi 
and not by any other nadi. 

For P. M. Modi, the v.v. is the same referred to by Sankara. 1 

Ras'myadhikaranam (4-2-18,19) 

The adhikarana has got two sutras viz. 

(i) i (4-2-18) 

(ii) I (4-2-19) 

The first sutra is (4-2-18) (The soul after departing 

from the body) follows the rays. C.U. states 

are ^ ^0+ 3m.. (C.U. 8-1-1) 

3TO m RcTT ^7:1 (C.U. 8-6-1) 3T«7 

3aqmi^<Viqcst>Hrq3fifta[ I (C.U. 8-6-5) 

(C.U. 8-6-6). There is this city of Brahman, and 
in it the palace, the small lotus and in it the small ether. 

Now these arteries of the heart. When he departs from this 
body, he departs upwards by these very rays. 

By that moving upwards, he reaches immortality. 

From these passages we leam that the soul of the knower of 
Saguna Brahman, after departing from the body along the 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 379 
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susumna, follows the rays of the Sun. Whether it departs in day ar 
night, it follows the rays which exist both in day and night. 

Ramanuja takes the adhikarana as consisting of only one 
sutra, Ramanuja also considers the same C.U. passage. 

Madhva explains the sutra in this way. There is no darkness 
inside the nadi at the time of the jnanin’s exist as in the case of 
the ajnanin. There are rays present in the niidis and jnanin with 
the help of the rays makes his exist through the former. 

According to Vallabha also the knower follows the rays. This 
is applicable to the maryadamargin. 

For P.M. Modi, the sutra has a reference to 

T^rf ^MIgfrHd * 3TTfi# g l g l HNd ^ 
cTRTgR f^tt 314^4 

(C.U. 8-6-5) 1 

But when he thus departs from this body, then he goes 
upwards by these very rays or he goes up with the thought of 
Aum. As his mind is failing he goes to the suns. That, verily, is 
the gateway of the world, an entering in for the lenowers as 
shutting out for the non-knowers. 

The next sutra is ^rfrf ^R^HlfdcdKV^fd *ti (4- 

2-19) If it be said (that the soul does) not (follow the rays) in the 
night (we reply that it is) not so, because, the connection of (the 
nadls and the rays) continues as long as the body lasts, and 
(scripture) also declares this. 

The connection lasts as long as the body lasts. So it is 
immaterial whether the soul passes out in day or in night. The 
sun’s rays continue even in night. The result of knowledge cannot 
be made to depend on the accident of death by day or by night. 
C.U. states ^^l<lRc4ldtdM--d cTT 3TRJ ^HT 3TI«TI 3RTRRJ 



: I (C.U. 8-6-2) 


R h^fci I (C.U. 8-6-5) They (rays) stretch 

out from younder sun and slip into these veins, they stretch from 
these veins and slip into the younder sun. 

As quickly as he sends off the mind, he goes to the Sun, 
Ramanuja explains the sutra in the same way as that of Sankara. 


1. Modi P.M., A Critique of the BrahmasQtra, Part I, p. 384 
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Madhva splits the sQtra into two viz. ^fcf %r (4- 

2-19) (4-2-19) ^ I (4-2-20) 

Madhava also explains that during night also, there also 
remaining a connection with the rays. 

Vallabha explains the sutra as saying that if it be said that at 
night, the knower does not depart. Then it is said that the 
connection lasts so long as the body lasts, and hence, the time is 
not important. Thus it is said by the the Sruti ^ f^feT 
MsIlfcMl ci\«hHint'd: 3TsMPd l (B.U. 4-4-22) On knowing 
him, in truth, one becomes an ascetic. Desiring him only as their 
worlds, monks wander forth. 

According to P. M. Modi, the v. v. of Sankara is not a proper 
one. 1 According to him, the Sruti intended by the Sutrakara is ^ 

^T^fcT T p^d'+I^d 

■q^tfcT TW4: 3R^TRTf% I (B.U. 5-5-2) 

The person who is there in that orb and the person who is 
here in the right eye, these two rest on each other. Though his 
rays that one rests in this one; through the vital breaths this one 
on that when one is about to depart, he sees that orb as clear. 
Those rays no more come to him. 

Daksinayanadhikaranam (4-2-20, 21) 

The last adhikarana of this pada has two sutras- 

(i) I (4-2-20) 

(ii) Ufrf rf wfrTTqtf-^l (4-2-21) 

The first sutra is •SRTgppfsfq i (4-2-20) 

And for the same reason (the departing soul follows the rays) 
during the southern progress of the soul. 

The objection is put forth that the soul of the knower of 
Brahman who passes away during the southern course of the sun 
does not follow the rays to Brahmaloka as both Sruti and Srnrti 
say that only one who dies during the northern course of the sun 
goes there. Besides, it is said that Bhi?ma waited for the northern 
course of the sun, to leave the body. The sutra says that the result 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 384-85 
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of knowledge does not depend on the accident of passing in the 
Northern or the Southern course of the sun. 

Ramanuja, as in the previous sutras, states that, the knower 
who died in the Southern course of the sun also, does attain 
Brahma. The same reason is applicable to a knower dead during 
the night. 

Madhva also takes the sutra as meaning that the time is not 
important to a knower. 

Vallabha also explains the sutra in a similar fashion. 
According to P. M. Modi, ‘it is not the follower of the Sruti who 
is the opponent here: The opponent is a TRFT a follower of 

the Gita.’ 1 

The last sutra of the adhikarana is -MlPn: irfcT ^ ^1 

(4-2-21) (These details) are stated in the Smrti with reference to 
the Yogins and both (Samkhya and Yoga) are smrti only. 

S.G. states - 

Vj c te1: <stKI4 u I*-1J 

tpntWI <^u||qH^| ( (B G g-24-25) 

Fire, light, the day, the bright half of the month, the six 
months of the northern progress, smoke, night, the dark half of 
the month, the six months of the southern progress. 

But these are Smrtis and not Srutis. The limitations do not 
apply to those who pursue the path of knowledge described in the 
Sruti texts. 

Ramanuja says that the time mentioned indicates the gods 
who lead the jlva. 

According to Madhva also, the sutra states that in the case of 
the jnanin, no disadvantage attaches to death in the night or in the 
dark fortnight or in Daksinayana as the rays permeate the nadls 
throughout life. 

According to Vallabha, the particular time is stated with 
reference to a Yogin and not to a jnanamargin. 

P. M. Modi concurs with Sankara. 2 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 385 

2. Ibid., pp. 385-387 











CHAPTER - 10 


VISAYAVAKYAS IN THE THIRD AND FOURTH PADA 
OF THE PHALADHYAYA: 

Arciradyadhikaranam (4-3-1) 

This is a one-sutra-adhikarana. The sutra is cTcSlfsicl: I 

(4-3-1) (On the road beginning with light, (the departed soul 
proceeds) on account of that being widely known. There are 
different declarations about the path of the gods - (devayana) 
leading to Brahmaloka. I (C.U. 8-6-5) 

Then he mounts upwards by just those rays. 

I (C.U. 5-10-1) They go to the light, from 
light to day. ^ I (Kau.U. 1-3) 

Having reached the path of the gods, he comes to the world of 
Agni. ^ Tt '^m^Pd I (B.U. 5-10-1) When a 

person goes away from this world, he comes to the wind, 

^ f^TT: '5rqif%i (M.U. 1-2-11) Free from passions, they depart 
through the gate of the sun. 

The question is whether these texts refer to different paths or 
are different descriptions of the same path. The sutra says that 
they give different descriptions of the same path, cl 
■qri: ■qrracTt i (B.U.6-2-15) 

In these worlds of Brahman, they dwell for ever and ever. 

^TT^Tl: FRT: I (BTJ. 5-10-1) There he dwells eternal 
years, TIT ^TT i^rfcprf f^tld ?ii 1 (Kau. 1- 

4) Whatever, victory, whatover greatness belongs to Brahman, 
that victory he gives, that greatness he reaches, usj Mj^d 
9i5j-44{u||^fc(-c;fd I (C.U. 8-4-3) Those who find the world Brahman 
by Brahmacarya, the goal attained is the same in all cases. 

Ramanuja, Madhva and Vallabha explain the sutra in the 
same way. Vallabha makes the sutra applicable to a follower of 
maryadamarga. For Vallabha, the adhikarana consists of four 
sutras (1-4). 

P.M. Modi observes, ‘The ray of sutra (4-2-18) (^uj^lfl) is 
the same as the flame (3lf^:) of this sutra, Both the words mean ‘a 
ray ‘and here, it means the rays of the sun. The word 3lf^: occurs 
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in the v.v. The sutrakara seems to accept C.U. 4-15-5,6, 5-10-12 
and B.U. 6-12-15 as the most well-known passages and in sutras 
2-3, he locates the worlds mentioned in passages other than 
these.’ 1 

The passages which describe the path to gods could, very 
well, be the v.v.s of the sutra. 

Vayvadhikaranam (4-3-2) 

This is also a one-sutra-adhikarana. The sutra is 
(4-3-2) From the year to air, on account of 
the absence and presence of specification. These arc two texts 
indicating the stations. The passage from the C.U. is 

St I ^4 H l u IH %i h i ^ 4 HI u m P.tTrJ I -4 
*i4cWr<lftc4HJ (C.U. 5-10-2) They go to the 
light, from light to day from day to the waxing half of the moon, 
from the waxing half of the moon, to the six months, when the 
sun goes to the north, from those months to the year, from the 
year to Aditya. In this passage the station is missing. In the 

passage from the B.U. the reference to year is absent. The 
passage is ff 4 stM ^ i 

3TfU4l5?:l 3Tf: 31P£44I«FWB 3 TPj4h I (^4 ^fd| 

^clcilcti*^! <^<4)^1^044,1 B.U. 6-2-15. 

So in one passage, the station 4=1 is absent and in the 
other, the station ‘year’ is absent. Both the texts are authoritative 
and hence, both the stages are to be inserted and then the order of 
succession would be like this. First will come year after the 
months and then the Now what about Vayu? For Vayu 

there is specification and absence of specification both, in the 
smti texts. B.U. states 4^1 "4 TT 41^414-^14 TT 

44 fdf^ld 44T T2i4st><-M ti ^4 4*4 his*> 44 4T 31ifc;c4HI4->^jfd I (B.U. 

5-10-1) 

When the person goes away from this world, he comes to 
Vayu. Then Vayu makes room for him like the hole of a wheel, 
and through it he mounts higher, he comes to Aditya. On account 
of the specification Vayu is to come before Aditya. But in Kau.U. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 389-390 
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(Kau.U. 1-3) Having reached the path of the gods he comes to the 
world of Agni, to the world of Vayu. Here there is no 
specification about the succession. 

Ramanuja, Madhva and Vallabha explain the sutra in the 
same way. 

P.M. Modi observes, ‘This seems to us to be applicable 
only to B.U. 5-10 therefore that sruti alone seems to be the v.v. 
and not Kau.U. 1-3...’ 1 P.M. Modi queries, ‘Why does the 
sutrakara use the word instead of ■tHcm which is found in the 
v.v.’s sruti?’ The answer is very simple. The sutrakara has a 
penchant to use the synonym instead of the very word employed 
in a sutra. 

Tadidadhikaranam (4-3-3) 

This adhikarana also has one sutra i.e. cTfedlsfq 
(4-3-3) After reaching the deity of lighting (the soul reaches) 
Varuna on account of the connection. 

3tiftc4i^-cKHW Hrejanj (C.U. 4-15-5) 

From Aditya to the moon, from the moon to lighting. 

Obviously feeja^is replaced by the word rlfe^in the sutra. 

Now Kau.U. has mentioned the 

^ c R»U|dl* ^ Tt 3ra mfadl4> 

(Kau.U. 1-3) 

Having reached the path of the gods, he comes to the world 
of Agni, to the world of Vayu, to the world of Varuna, to the 
world of Indra, to the world of Prajapati, to the world of 
Brahman. 

So from lighting, he goes to the world of Varuna. 

Ramanuja explains the sutra in a similar fashion. 

Madhva explains the sutra as reconciling the 3ruti passages 
which he quotes as follows. The first passage is from the 
Kaundinyasruti. T TW' U! T: ■wcirm Tra?5rcTr3RWTcTl4i 
iMiHfdeii^qj From months to the Samvatsara to the world of 
Varuna, from Varunaloka to the world of Prajapati. 


1. Modi P.M., A Critique of the BrahmasQtra, Part I, pp. 392-393 
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Then there is a passage from some Gaupavana sruti. 

disci: i.MmideilcfcHj From Sarhvatsara he 
goes to lightning, from lightning to the world of Prajapati. 

These srutis quoted by Madhva are not traceable. 

Vallabha explains the sutra in the similar way like that of 
Sankara. 

AtivahikadhikaraQam (4-3-4 to 6) 

The adhikarana has three sutras viz. 

(i) STlfd^lfe'+lFdtvH-^lcfl (4-3-4) 

(iii) q^dAd dd'W^c): I (4-3-6) 

The first sutra is (4-3-4) (There are) deities 

conducting the soul (on the part of the gods) on account of the 
indicatory marks of that. These are not places of enjoyment but 
they are the deities of the places as C.U. fejci ddjd<*l5'£Fr3: 

FT •t.di'-si^l undid I (C.U. 4-15-5) From the moon to the lightning, 
there is a person, that is not a man leads them to Brahman. 1 

Ramanuja also explains the sutra in the same way, 

Madhva discusses the sentence from some sruti FT f^Tt T RTt 
IgdldT T lfd u^lci I quoted in 4-3-2. Vayu mentioned in the sruti, 
is ativahikavayu and not the chief. For it is only a minor deity 
which can be fit to be reached in the earlier stages of the route. 

Vallabha has an additional sutra I perhaps 

taking a cue from the Satapatha Brahmana TMmdl, 

meaning above Varunaloka, there is the world of Indra and 
Prajapati. The present sutra is explained by Vallabha in the same 
way as Sankara does. For Vallabha, ativahika means the servants 
of the God. 

According to P.M. Modi, crf^FfTcf refers to a definite sruti in 
which the rays etc. are distinctly said to be doing the work of a 
conductor. Very probably the following s'ruti is referred to ci 
H4^dT: TFFTT ^THT Mfd>+l^raRT: I (M.U. 1.2-5) 2 These 


1. Refer to the chapter 3 for this predilection on the part of the 
sutrakara 

2. Modi P.M., A Critique of the Brahmasutra, Part I, p. 400 
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(offerings) in the form of the rays of the sun lead him to that 
(world) where the one lord of the gods abides. 

The second ■ sutra is I (4-3-5) This is 

established on the ground that both (the travellers and the deities 
of the path) are bewildered (unconcious). As the organs of the 
souls are withdrawn into the mind, they cannot guide themselves, 
light etc. being without intelligence cannot guide the souls. So 
intelligent deities guide the soul along the path to Brahmaloka. 

Ramanuja does not have this sutra. Madhva explains the sutra 
in this way: If there is a confusion between the chief Vayu and 
the subordinate Vayu, then it is to be the subordinate and not the 
chief as it is established in the sruti. 

Vallabha explains that the God deludes both the types of 
devotees of Maryadamarga and Pustimarga and then only the 
path’s existence becomes meaningful. 

The next sutra is I (4-3-6) From thence, (the 

souls are guided) by him only who belongs to the lightning that 
being known from the sruti. After they reach the deity identified 
with lightning, they are led by the very superhuman person who 
takes charge of them from the deity of lightning to Brahmaloka, 
through the worlds of Varuna, Indra and Prajapati. 
ttfth Wdl<*Hmdfdl (B.U. 6-2-15) Then a person consisting 
(bom) of mind goes to those regions of lightning and leads them 
to the worlds of Brahma. 

Ramanuja explains the sutra in the same way. 

According to Madhva, the adhikarana says that mukhya prana 
is the deity to be reached at the concluding stage of the jnanins 
route to Brahma after Utkranti. 

Vallabha explains that that person is related to Brahman and 
not resident of lightning because in the passage having come 
is used. 

Karyadhikaranam (4-3-7 to 14) 

The adhikarana has the following 8 sQtras 

(i) dtftf dldRw-M 'Trjqdft: I (4-3-7) 

(ii) fd$lfadcdKd | (4-3-8) 

(iii) I (4-3-9) 
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(iv) WTcT: WTfWTRfli (4-3-10) 

(v) I (4-3-11) 

(vi) 47 (4-3-12) 

(vii) <VHIx*i | (4-3-13) 

(viii) "4 ^ 4>pf yldMr^pTOf^T: I (4-3-14) 

The first sutra of the adhikarana is 444 4T4f7774 44544 %: l (4-3- 
7) To the effected Brahman (the souls are led), so thinks Badari, 
on account of the possibility of its being goal. In the sentence 71 
'i h*h fci l (C.U. 4-15-5) He leads them to Brahman. The 
question is Is this saguna Brahman or nirguna Brahman? Badri is 
of the opinion that saguna Brahman is meant for it occupies a 
place to which souls may go while nirguna Brahman is all- 
pervading. 

For Ramanuja the adhikarana is of 10 sutras. (7-16) 

He takes the views of Badari and Jaimini as two purvapaksas 
which then are set aside and Badarayana’s opinion is accepted as 
the siddhanta. The question is: Which worshippers are taken to 
Brahman by the guides? Worshippers of Hiranyagarbha, or only 
the worshippers of the Highest Brahman, or worshippers of the 
Highest Brahman and the worshippers of the Pratyagatman with 
Brahman as the Antaryamin? Badari maintains that the guides 
lead the worshipper of Hiranyagarbha by the Devayana path, for 
the worshipper of the Highest Brahman is not required to go 
anywhere. No movement can take place towards the Highest 
Brahman which is all-pervading and complete. 

Madhva interprets the sutra in the same way. Vallabha too 
explains the sutra on the similar lines. 

According to P.M. Modi, ‘in the sutra, we have no discussion 
of Wl: or 3 ttrt^TI. The only question is whether the 

conductor can go to WIFf or to ’ 1 

The second sutra is (4-3-8) And on account (of 

Brahman to which the souls are led) being qualified. B.U. states 
slSJcritaMIH-illcI % ^5 471: 4 <Ncii 47Hpt | (B.U. 6-2-15) He 

leads them to the worlds of Brahman, they live for ever and ever. 
Plurality of the worlds is not possible with regard to the supreme 
Brahman. Saguna Branman may abide in different conditions. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 408 
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Ramanuja and Vallabha explain the sQtra in the same way. 

Madhva quotes from some Kausaravas'ruti. 

According to P.M. Modi, Badari seems to refer to the srutis 
where iranftcTftr and Wcte are distinguished and most probably 
to B.U. 3-6-1 Tag TRTqfeetWI 3?RTTg 'RtcnirfcT fTPfficl 

tag -aricns ■RtcfTsr ^ ^Iciiti Tnfrj Hitdyisftqf % ijqf 

According to P.M. Modi WeTfai i s said to be and the 
TRFTfcfeTrar is traced to it.’ 1 Now, P.M. Modi does not seem to be 
perspicuous here. Yajnavalkya, in the dialogue, seems to be 
suggesting that, one cannot go on ad infinitum for causation 
theory and nothing more. Most probably, Yajnavalkya does not 
wish to suggest that the Brahmaloka is the highest loka and 
identical with Brahman. So the way in which Sankara has 
explained the sQtra, appears to be the correct way. 

The third sutra is wfrzjrg TT^n^T: i (4-3-9) But on account of 
the proximity (to the higher Brahman), there is designation, (of 
the lower Brahman) as that. There is a proximity of the Higher 
Brahman to the lower Brahman and that is why it is called 
Brahman. 

Ramanuja says that Hiranyagarbha as the first created being 
stands nearer to Brahman and may, therefore, be described by the 
same term, Brahman. 

Madhva and Vallabha explain the sutra in the same way. 

The next sutra is cT^wt^pJT TT^TcT: wrfaqFntij (4-3-10) 

On the passing away of the effected world (Brahmaloka) (the 
souls attain) together with the ruler of that world, what is higher 
than that (i.e. the Supreme Brahman) on account of scriptural 
declaration. 

If the souls travelling by the path of the gods reach only the 
world of Hiranyagarbha, how can it be said that they will not 
return to the world, since there is no permanence apart from the 
Supreme Brahman? The sutra explains that at the passing of the 
Brahmaloka, the souls which by that time, have attained 
knowledge along with Hiranyagarbha, attain the Highest 
Brahman. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 409 
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Ramanuja explains the sQtra in the same way. Madhva says 
that at the time of the mahapralaya, the soul attains the Highest 
Brahman, 

Vallabha also explains that, at the end of a Kalpa, the 
Brahmaloka gets destroyed and go along with the superintendent 
of that world, the soul goes to the Highest Brahman and then 
there is no return. 

According to P.M. Modi, the sruti referred to by the sutra 


probably is the following. 



Hfil: tR^Pd f 11 (M.U. 3-2-6) 

The ascetics who have ascertained well the meaning of the 
Vedanta knowledge, who have purified their natures through the 
path of renunciation, they (dwelling) in the worlds of Brahma, at 
the end of time, being one with the immortal, are all liberated. 

According to P.M. Modi, ‘This sutra tells us how those who 
are carried by the conductor to ^F? or would be carried 

further to the T R. Instead of any conductor, the governor of the 
4JFf or y'dHfddl'* accompanies the knower to the para. The knower 
of Brahman goes to the para from the Prajapatiloka on the 
dissolution of the latter.’ 1 2 Now all this elaborate explanation 
given by P.M. Modi is not specified in so many words in any of 
the sruti passage, of the Upanisads, not even the one quoted by 
P.M. Modi. In fact, the explanation given by Sankara is having an 
advantage of being straightforward. 

The next sutra is I (4-3-11) And on account of smrti. 

The smrti passage referred to here states: when the 
dissolution has come and the end of the highest, then they all 
together with Brahma, with purified minds, enter the highest 
place. 

<fl$4 u ll W rf 'TF? TF5IT% yRwcR I 

hu- 41^1 yRwPd H<;qj I (Kurmapurana 12-269) 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 410 

2. Ibid. 
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All of them along with Brahman, when dissolution is 
imminent, with their selves purified, enter the highest place at the 
end of the high. 

Ramanuja, Madhva and Vallabha quote the same smrti. P.M. 
Modi concurs with Sankara saying ‘A smrti like the one quoted 
by Sankara is meant by the sutra.’ 1 

The next sutra is ^ (4-3-12) To the Highest 

(Brahman) (the souls are led), Jaimini (thinks) owing to this 
being the principal sense of the word (Brahman). The reference is 
to the C.U. ^ I (C.U. 4-15-5) He leads them to 

Brahman. When the two meanings are possible, the primary or. 
direct meaning should be preferred. Brahman can mean the 
higher and the lower. The higher should be adopted according to 
Jaimini. 

Ramanuja makes out that Brahmaloka means the world which 
is Brahman. 

According to Madhva, this is a second purvapaksa attributed 
to Jaimini, according to which the soul is led by mukhyaprana 
directly to the Supreme Brahman. 

Vallabha explains the sutra in the same way as Sankara. 

P.M. Modi, though explaining the sQtra a bit differently 
considers the same v.v. quoted by Sankara. 2 

The next sutra is I (4-3-13) And on account of the 

declarations of sruti. The passage possibly is I 

(C.U. 8-6-6) Going upwards by that, he reaches immortality. 

Ramanuja says that travelling by the path of the devayana, 
the soul reaches Brahman. As C.U. says tp? 

I (C.U. 8- 

3-4) This serene being rising out of this body, and reaching the 
highest light, appears in his own form. 

Madhva says that on account of the realisation of the Highest 
Brahman, the Highest Brahman is meant by the word Brahman. 

Vallabha quotes from the Kau.U. TT 


1. , Modi P.M., A Critique of the Brahmasutra, Part I, pp. 411 

2. Ibid. 
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(Kau.U. 1-3) Having reached the path of the gods, he 
comes to the world of Varuna, to the world of Indra, to the world 
of Prajapati, to the world of Brahman. 

According to P.M. Modi, ‘A s'ruti in which the knower of 
Brahman is described as going to or attaining the para, the 
Supreme One is here meant. Such a sruti is '4£lid<lHifd qrqj (T.U. 
2-1) and also, 4T ^dtJiildPicHtid I (C.U. 8-12-2) 

-<rc qrrer ^tt ^rt ^rfcT: i (Katha U. 3-11), qncqf y.qqq fd 

(M.U. 3-2-8) WMSft I (p.u, 4-10), cTR ^uiiqddHMPd 
qd T ^i^iH'Ji<H^dH^ ; R "qf did I (P.U. 5-7) On the strength of 


these srutis, Jaimini argues that the conductor takes the knower of 
Brahman to the para. In these srutis it is clearly stated that 
si^iPtTgoes to or attains the para and in C.U. 4-15-6, it is stated 
that he is led by an 3nfcR#4t. So Jaimini concludes that the carrier 
takes the knower of Brahman to the para. 1 The last sutra of the 
adhikarana is T ^ jtfciHrqfariftJ: I (4-3-14) And the desire to 


enter (Brahman) cannot be with respect to the effected 
(Brahman). C.U. says U^ilsd: TT4I qqili (C.U. 8-14-1) I enter 
the hall of Prajapati, the house. Now the desire to attain the 
assembly hall and above cannot be with respect to the effected 
Brahman. It is appropriate only with respect to the Supreme 
Brahman. 


Ramanuja points out that what the soul aims at the condition 
of the Universal Self which has for its prerequisite the removal of 
ignorance. 


3tg ^ tiHifai "qTq ^ ' 

^cdl ^(Ud'Jd 'JdlcHI 11 (C.U. 8-13-1) 


Shaking off evil, as a horse his hairs, shaking off the body, as 
the moon frees itself from the mouth of Rahu, I, a perfect soul, 
obtain the uncreated Brahmaworld, yes, I obtain it. 


For Madhva, this is a third purvapaksa. It argues in this sutra, 
since one and the same jnanin, cannot possibly be taken to go to 
the Karya Brahman, and the Supreme Brahman at the same time, 
the only possible way out would be to hold that some jnanins go 
to the Karya Brahman and some go to the Supreme Brahman. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp.. 412-413 
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For Vallabha also, the sutra means, there cannot be any desire 
to enter into the effected Brahman, so it is the Highest Brahman. 
Apratikalambanadhikaranam (4-3-15,16) 

This is the last adhikarana which has the following two 
sutras: 


(i) aiydlcbic'i^oHiTMdlfci c)itt<N u i 1 (4-3-15) 

(ii) ^##1(4-3-16) 

The first sutra is WW TWIT 

(4-3-15) Those who do not take their stand on symbols, (the 
superhuman being) leads, thus Badarayana thinks, there being no 
defects in the two fold relation (resulting from this view) and the 
meditation on that (i.e. Brahman) (is the reason of this twofold 
relation). 


The question is raised whether all worshippers of Saguna 
Brahman go to Brahmaloka. The sutra says that only those who 
do not use any symbol in their meditations go there. This does not 
contradict 3-3-31 stfwr "srafaFl, if we understand by ‘all’ only 
those worshippers who do not use any symbol. This view is 
justified by the scriptural statement d "qdlMWcl (C.U. 4- 

3-15) But when it is specifically stated that it leads to Brahman, 
then the worship of the symbol leads to Brahman. 

For Ramanuja, these two sGtras form a part of the previous 
adhikarana and express the view of the siddhanta according to 
Badarayana. Ramanuja reads and not as Sankara 

does. The sQtra according to Ramanuja would mean, there not 
depending upon symbols he leads thus Badarayana thinks, there 
being ‘a defect in both case; and he whose thought is that.’ So 
according to Badarayana those who do not take their stand on 
symbols i.e. who worship the Highest Brahman and those who 
meditate on the individual self, as dissociated from prakrti and 
having Brahman for its self are led to Brahman. 

According to Madhva, the sQtra points out that an acceptance 
of both the alternatives, that all jnanins go to Karya Brahman or 
the Supreme Brahman, in the first instance is exposed to the 
defects to which each taken singly is open. 

Vallabha forms the adhikarana of only one sQtra. Vallabha 
explains the sQtra in this manner: Only those who understand all 












336 


The Fundamental Vedanta 


things to be really nothing but the pure Brahman and meditate 
thus on them are led to the Brahman. While those who first 
regard things as different from the pure Brahman and then 
meditate on them as being identical with the Brahman, i.e. those 
who are worshippers of a pratlka are not led to Brahman for this 
involves a twofold error (i) to mistake things which are really 
pure Brahman for something else and (ii) to meditate on things 
which are pure Brahman. The bhaktas, the followers of the path 
of devotion are taken to Purusottama direct as soon as he has a 
wish for it (tatkratu). 

According to P.M. Modi, ‘the possibility of the Aum being 
the topic here on account of the reference to and the 

word Tqfo suggest that the sutrakara has in his view the P.U. sruti 
which discussed the meditation on Aum leading to Brahman. 
(P.U. 5) 1 

The last sutra of the adhikarana and the pada is ^ <^1*4fd I 
(4-3-16) And scripture declares a difference (with reference to 
meditations on symbols), C.U. states 7 KT ct>iM4R) 

^rafcTI (C.U. 7-1-5) or'gF^raTFTI (C.U. 7-2-1) or 4M6I4) *lci 
W efciiHKl I (C.U. 7-2-2) TFT! cfTcf I (C.U. 7-3-1) 

As far as name reaches, he is Lord and master, speech is greater 
than name, as far as speech reaches, he is Lord and master, mind 
is greater than speech. 

These passages point out that different results accrue from 
different symbols. There can be no such difference from those 
who meditate on Highest Brahman which is non-different. 

Ramanuja explains the sutra in the same way as Sankara. 

According to Madhva, apratlkalambanas are those who are in 
a position to envision Brahman in its pervasive aspect, 

They do not require the help of any medium or symbols in 
their meditation or envisioning. 

Vallabha takes this sutra as discussing whether there is a 
difference between the jnanamargin and the bhaktimargin. The 
jnanamargin attains aksara while that jnanamargin, who is chosen 
by Brahman attain Brahman. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, pp. 414-415 
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According to P.M. Modi, the sutra refers to P.U. 5-2-7 where 
the difference between T* and is mentioned. 

d-Wlfg^cflSS^d^^diH^fd 11 (P.U. 5-2) 1 

Here ends the third pada of the fourth adhyaya. 

Sanipadyavirbhavadhikaranam (4-4-1, 3) 

The first adhikarana of the fourth pada has the following 
three sutras viz. 

(i) waifa^rfcf: (4-4-1) 

(ii) ^HTcfl (4-4-2) 

(iii) 3TTcRT TRRnjITI (4-4-3) 

The first sutra is •HMaifd'qfa: TTT TT^Rfl (4-4-1) (On the souls) 
having attained (the Highest light) there is manifestation (of its 
real nature) (as we know) from the word ‘own.’ 

The sutra undoubtedly refers to the C.U. passage, the words 
from which are incorporated in the sutra. So this can be called the 
transparent sQtra. The passage is itcWeh WPRRlsTC 
v^lld^Ma (C.U. 7-12-3) Thus does that 

serene being having risen out of this body and entered into the 
highest light, manifest itself in its own nature. Release is not 
something new. It is preexistent. The soul manifests its true 
nature which is covered with ignorance. This is the attainment of 
release. It is not anything newly acquired. 

Ramanuja also explains the sutra in the same way. He says 
that if the soul assumes a new body, the specifications in its own 
nature would be without meaning. 

Madhva takes up the same passage. Vallabha takes up a 
passage from the T.U. for consideration. T.U. passage is #5^ 
TTF st^TT faqf^TT I (T.U. 2-1) 

With the all-knower Brahman, he obtains all desires. 
Vallabha explains the sutra in this way. ‘Having reached 
Brahman, he becomes manifest, so says sruti.’ 

P.M. Modi says TTtU is undobtedly a reference to the C.U. 7- 
12-3 as Sankara points out. 2 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 419 

2. Ibid, p.425 
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The second sutra is yfd?iniRl (4-4-2) (The self which 
manifests its true nature) is released (as is evident) from the 
statement (made in the scripture). The self is freed from the three 
states of waking, dream and sleep and abides in its own nature. 
The context of the C.U. is so. 


^TF5^om<2HI^H|fH |(C.U. 8-11-3) 

I shall explain further to you and then 3TYRbi RT3 TRT R fy4ify4 
^id: l (C.U. 8-12-1) Him, being free from the body, neither 
pleasure nor pain touches and then ^ Tt TRR: TjFq; I 

(C.U. 8-12-3) By his own nature, he manifests himself, that is the 
Highest Person. 

Ramanuja explains the sQtra in a similar way. 


Madhva takes this as an independent adhikarana. Madhva 
discusses the C.U. passage ^ Ri^afT 

^ifdfrrai HlHtdH There he moves about laughing, 

playing, rejoicing with women, chariots or relations not 
remembering the appendage of this body. These celestial bhogas 
referred to in the C.U. are by nature beyond the reach of any but 
real muktas. 


Vallabha explains that, these enjoyments are enjoyed by the 
released souls. 

For P.M. Modi, there is the same v.v. as referred to by 
Sankara .’ 1 

The third sutra is STJcRT Trertyricfi ( 4 . 4 . 5 ) The light into which 
the soul enters is) the self, on account of the context. Context says 
that it deals with the Supreme Self. ^ 3TRqT5q*dmu4l I 

(C.U. 8-7-1) The Self which is free from sin, old age, death etc. 

Ramanuja and Madhva’s explanation is similar. 

Madhva takes this sutra as forming an independent 
adhikarana. 

Vallabha continues to discuss the T.U. passage 
m<HJ (T.U. 2-1) With the same as like that conclusion reached by 
Sankara. 

P.M. Modi observes ‘It is the individual soul who becomes 
manifest. The sutrakara uses the word in the sense of the 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 427 
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individual soul.’ The last sentence just quoted by P.M. Modi is of 
dubious import. 1 2 

Avibhagcna drstatvadhikaranam (4-4-4) 

The adhikarana has one sutra only (4-4-4) 

(The released soul exists) as inseperable (from Brahman) because 
that is seen (from scriputres). 

The question is raised whether the released soul exists as 
different from or as identical with Brahman. The sutra says that it 
exists asjnseparable from Brahman as the sruti passage points 
out arcrnfa (C.U. 6-8-7) Thou art that. 3^ (g.U. 1-4-10) I 

am Brahma "4 (B.U. 4-3-53) But 

then, there is nothing second, nothing else different that he could 
see. For Sankara, 3Tfo'4FT means identity here. 

Ramanuja points out that the question is whether the released 
soul views itself as separate from Brahman or as non¬ 

separate, being a mode of Brahman. 

The sutra says that the released soul is conscious of itself as 
non-divided from the Highest Brahman. This is seen. The souls 
have for their inner self the Highest Self. They are modes (jr>r). 

According to Madhva, the sutra states that sayujya muktas 
enjoy those bhogas which are enjoyed by Brahman. 

For Vallabha, this sutra forms a part of the previous 
adhikarapa and continues the discussion of the T.U. passage 
WH The sutra states that this sentence is noi different 
from cfclHITTfi? 


P.M. Modi says seems to be a reference to srutis 

like (B.U. 4-3-23-32) 2 

Brahmadhikaranam (4-4-5 to 7) 

The adhikarana has the following three sutras viz., 

(ii) fafcTcRTT^ d<lcH4>c4lRc4l^d)lM: I (4-4-6) 

(iii) l (4-4-7) 

The first sutra is i (4-4-5) 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p 427 

2 . Ibid, p. 430 
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(The released soul exists) as possessed of the nature of 
Brahman, (so thinks) Jaimini, on account of the reference etc. 
Jaimini thinks that the released soul’s nature is like that of 
Brahman. It possesses the qualities mentioned in C.U. R 
STRUTTS I L MI, Ucd=hlH: WRRSFt: (C.U. 8-7-1) 

Ramanuja’s explanation is the same as that of Sankara. 

For Madhva, the siddhanta from the point of view of Jaimini 
is that though not any longer having any physical bodies, gross or 
subtle, the sayujya muktas enjoy their bhogas along with 
Brahman, with their ciddehas, which in sayujyamukti abide in the 
body of Brahman itself. As Madhyandinayana sruti says Tf '31 
d&PiM ^ Retfafqrpr wifd s j o nfri 

I The knower of Brahman having liquidated his 
mortal body (both gross and subtle) and Reached Brahman, sees 
through Brahman, hears through Brahman, and enjoys his bhogas 
through Brahman. 

For Vallabha, the question is by what body, the enjoyments 
are enjoyed. The sutra answers that, with the body of truth, 
knowledge and bliss supplied by the Lord, the RFTs are enjoyed. 

According to P.M. Modi, ‘we are told what is the nature of 
the soul’s own form TT^TTFl. This is a reference to the word sttR in 
such a sruti as RTTFCTft MMI^KMMdddt 4><r4|U|dt ^7 
cRJct ■QRFRT f%c4Tferi dHfdcdlS-qdddt ^7 

ftnq Rfl -qT RT w RTS^PTT c [\ ^dHIHJ (B.U. 4-4-4) 

And as a goldsmith taking a piece of gold turns into another, 
newer and more beautiful shape, even so does this self after 
having thrown away this body and dispelled its ignorance, make 
unto himself another, newer and more beautiful shape like that of 
the fathers or of the gandharvas or of the god or of prajapati or of 
Brahma or of other beings,... Sankara explains ^RR as refering to 
4 3TTRTT5HeciHi^Hl... (C.U. 8-7-1). But to us it appears that '3 T R7RT 
refers to B.U. 4-4-4 where the very word ^RR is given, and sfRR 
would mean possessed of all the attributes of Brahman.’ 1 

The next sutra is fafcRPTT^T ddicHcdifcc^^c-illH: l (4-4-6) Solely 
as pure intelligence (the soul manifests itself) as that is'itself; thus 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 432 
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Audulomi thinks. Since the soul is of the nature of pure 
intelligence, it exists as such in the released condition. As B.U. 
states 

3TC5HHicHiWl5«nW: (B.U. 4-5-13) 

Thus this self has neither inside nor outside, but is altogether a 
mass of knowledge. Freedom from sin etc. cannot constitute the 
nature of the self. 

Ramanuja’s explanation runs on similar lines. 

According to Madhva, Audulomi holds that the 
Sayujyamuktas have some external bhogas too; sometimes, which 
they enjoy with their own ciddeha and also in other forms of 
mukti, like Salokya and SamTpya, they enjoy the bhogas through 
their Svarupa-cid-deha itself which is composed of pure 
inteliigence. 

Vallabha also explains the sutra on similar lines. 

P.M. Modi observes, ‘Sankara seems to find Audulomi’s 
view very agreeable to him and thinks that it is better than that of 
Jaimini .’ 1 

The next sOtra is | ( 4 . 4 . 7 ) 

Even if it be so, on account of the existence of former qualities, 
(admitted) owing to reference and so'on, there is absence of 
contradiction, (so thinks) Badarayana. 

Though it is admitted that the nature of the self is constituted 
by pure intelligence, the possestion of qualities like freedom from 
evil is not rejected from the standpoints of the world of 
manifestation. 

According to Audulomi, the only characteristic of the 
released soul is knowledge, caitanya. Jaimini maintains that it 
possesses a number of exalted qualities. Badarayana favours a 
combination of these two views. 

Ramanuja explains the sQtra on similar lines. 

For Madhva, according to Badarayana, the sSyujya mukta 
receives sacramental blessing so to say from the body and limb of 
Brahman in order to be able to enjoy his small bit of bhoga 
enjoyed by Brahman with his own ciddeha. 


1. Modi P.M., A Critique of the BrahmasQtra, Part I, p. 433 
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Vallabha explains that with his extraordinary body, the jlva 
enjoys pleasures along with Brahman and there is no 
contradiction. This is the opinion of Badarayana. 

P.M. Modi observes, ‘Badarayana seems to think that both 
the views of Jaimini and Audulomi are consistent with the sruti. 

The sutrakara refers to the mention of the nature of the 
individual soul as mere consciousness in the s'ruti. There are 
many such texts 

(a) ^ ft (B.u. 4-3-30) 

(b) *TT fd^HK-di) 'q fd^l-i ^ ^ WPl fctjtin y|(U'qj 

(B.U. 3-7-22) 

(c) "4154 3rr%l (B.U. 4-4-22) 

(d) 14^14449 37TcRT I (M.U. 3-2-7) 

(e) fatfMicHi W tta I (P.U. 4-11 ) 1 

Sarhkalpadhikaranam (4-4-8, 9) 

The adhikarana has the following two sutras viz. 

(i) cj I (4-4-8) 

(ii) 3TcT R4 I (4-4-9) 

The first sutra is 44 >vmi <4 3 cT^cl: i (4-4-8) But through the 
will, (the released effect their purposes), for the scriptures say so. 
C.U. States ftqci'ldiddHl fq?R: tnyTdyPd 1 

(C.U. 8-2-1) If he becomes desirous of the world of the fathers, 
by his mere will, fathers arise. The doubt arises whether will is 
enough or it requires an operative cause. The sutra says that the 
will is enough. If any other causes, were required the scriptural 
statement by the will only will stand contradicted. The will of the 
released differs from that of ordinary men. It has the power of 
producing results without any operative cause. 

Ramanuja cites 7T q^fd dHdl 

^rf^rafl (C.U. 8-12-3) 

There he wanders, laughing, playing, sporting with women, 
or vehicles, or kinsmen. According to Ramanuja, all this he does 
by mere will and no other effect is necessary. 

Madhva explains the sutra like that of Sankara citing the 
same passage. 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 434 
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Vallabha explains that is the will of the God and by his 
will, the soul attains him. 

P.M. Modi concurs with Sankara. 

The next sutra is TiH-MlfsrcfcT: | (4-4-9) 

And for this very reason (the released soul is) without a Lord. 
C.U. states 1 

■q 'jeicHMHjfa'u sM-r^dig 
I (C.U. 8-1-6) 

Those who depart from hence after having discovered the self 
and those true desires, for them there is freedom in all worlds. 
Thus a released soul is master of himself. 

Ramanuja says that the release soul realises all its wishes and 
is therefore not subject to another ruler. 

Madhva explains that muktas being satyakamas with power 
to realise whatever they wish for and being persons of sound 
judgement will not wish for anything to happen which will be 
compromising to their status, such as placing themselves under 
the control of their inferiors. They are, therefore, subject only to 
the Supreme Being and to their recognised superiors in their 
hierarchic order from whom they receive guidance and blessing. 

According to Vallabha, the ruler of the pustimargin bhaktas is 
the Lord himself. 

According to PM. Modi, WlNa may be a reference to 
srutis like Id cTFT ddjj ■qtrq-ciift | 

He is independent, he has unlimited freedom in all worlds, 
But they who think differently from this are dependent on others 
(have others for their rulers). They have perishable worlds. In all 
worlds, they cannot move at all . 2 

There is no basic difference between the v.v. suggested by 
P.M. Modi and the one cited by Sankara. The point of discussion 
is the ‘freedom.’ 

Abhavadhikaranam (4-4-10 to 14). 

The adhikarana has the following five sQtras viz. 


1 . Modi P.M., A Critique of the BrahmasQtra, Part I, pp. 438-439 

2. Ibid, p. 439 
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(i) 3wra ®ii<R<i$ it^.1 (4-4-10) 

(ii) (4-4-11) 

(iii) l (4-4-12) 

(iv) ^*41% I (4-4-13) 

(v) ^ (4-4-14) 

The first sutra is 3T*TR fRHJ (4-4-10) There is absense 

(of body and sense organs for the released), Badari (thinks) for 
thus scripture says. Will indicates mind. So has the released soul 
a body and senseorgans too. Badari thinks that it does not have a 
bod;y and senseorgans, for the scripture says (C.U. 8-12-5) He 
seeing pleasures through the mind, rejoices. This shows that he 
has only mind, and not the body or organs. 

Ramanuja quotes "4 t? ^ ‘Set: fyqfyqqUHsfdtRH i 3 t^rR 

TRT 1 yqify il T'JTIcT: I (C.U. 8-12-1, 2) 

Verily, there is no freedom from pleasure and pain for one 
who has body. Verily pleasure and pain do not touch one who is 
bodiless. Thus released soul is without a body. 

Madhva explains the sutra citing some Kauravya s'ruti, that, 
according to the sutra, there is no body. 

Vallabha explains that, according to Badari, the released soul 
does not have a body nor pleasures. 

According to P.M. Modi, seems to be a reference to 

such a sruti as 

(a) d^l^d'Hwfk-- 

TmfR: fSMl[j|4||«ri 4 t Ttrf: 

RpnRl44)<q^fd<^4^kl< 4 fwfSTCt FJW: I (CU. 8-12-1) 

(b) cra«TT5l| TJdT Ur^TRlT *14^44^ 



(a) O Maghavan, mortal, verily, is this body. It is held by 
death. But it is the support of that deathless, bodiless self. Verily, 
the incarnate self is held by pleasure and pain. Verily, there is no 
freedom from pleasure and pain for one who is incarnate. Verily, 
pleasure and pain do not touch one who is bodiless. 

(b) Just as the slough of a snake lies on an ant-hill, dead, 
castoff, even so lies this body. But this disembodied, immortal 
life is Brahman only, light indeed. 
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The second sutra is Mra (4-4-11) 

There is presence (of body and senseorgans) Jaimini (thinks) 
because the scripture declares (the capacity for a released person 
to assume) different forms. C.U. states Tf 
(C.U. 7-26-2) He becomes onefold, becomes threefold. So this 
means he possesses besides the mind, body and senseorgans. This 
is the opinion of Jaimini. 

Ramanuja says that the various forms of manifoldness of 
which the text speaks must be due to the body. The text which 
speaks of the absence of the body refers to the absence of that 
body only, which is due to Karman. It is the latter body which is 
the cause of pleasure and pain. 

Madhva explains the sutra in the same way. The sutra 
presents the view of Jaimini holding that the soul has a body, 
citing from the 

Vallabha explains the difference between the follower of 
Maryadamarga and Pustimarga. 

P.M. Modi concurrs with Sankara regarding the v.v. * 1 

The next sQtra is <4l«l4 u il5cT: 1 (4-4-12) For this 

reason, Badarayana (thinks that the released soul is) of both 
kinds, as in the case of the twelve days sacrifice. 

According to Badarayana a released soul which has attained 
Brahmaloka can exist both ways, with or without a body 
according to its desire. The same sacrifice extending over twelve 
days may be regarded as a satra or as an ahina sacrifice. Both 
alternatives are there in the scripture. 

Ramanuja, Madhva and Vallabha explain the sutra in the 
same way. 

For P.M. Modi, 3RT: means on account of the twofold s'rutis 
viz. those which say that the liberated soul has no body e.g. C.U. 
8-12-1, B.U. 4-4-7 and those which state that the liberated soul 
can assume as many bodies as he likes. (C.U. 7-26-2) 2 

The next sutra is 1 (4-4-13) In the absence 

of a body, (the fulfillment of desires is possible)’ as in the 
dreamstate since, this is reasonable. 

* 

1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 442 

2. Ibid, p. 443 
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In the dreamstate which is midway between waking and 
sleep, objects wished for are enjoyed even while body and senses 
do not really exist. 

Ramanuja says that the released soul may undergo 
experiences of pleasure by means of instruments created by the 
highest person though the released soul may not himself be 
creative. As in the state of dream, the individual soul has 
experiences depending on chariots and other implements created 
by the Lord. B.U. states 

3T*I 7«tT^ TsPimFf I ^IRTFf ^ 

ft ^Klfl He creates chariots, animals, to be yoked to them and 
roads. He creates pools , tanks and rivers. He indeed is the 
creator. 

According to Madhva also, the sutra explains that muktas are 
able to enjoy their bhogas even in the absence of a body as one 
does in his dreams. 

Vallabha begins a new adhikarana and his reading of the sutra 
is also quite different. rJTq'qpf I ( 4 . 4 . 13 ) Vallabha 

takes the sutra as describing the Lord. The Lord has no prakrta 
body but it appears so like the dream. 

P.M. Modi agrees with Sankara . 1 

The last sutra of the adhikarana is ( 4 . 4 . 14 ), i n t h e 

presence (of a body, the fulfillment of desires is) as in the waking 
state. When the released soul has a body, the objects of his wishes 
may have real existence as in the waking state. 

Ramanuja says that the released soul possessing a body 
created by its own will, enjoys its various delights in the same 
way as the Highest Person creates out of himself, for his owh 
delight, the world of the fathers and so on. So he sometimes 
creates such worlds for the enjoyment of the released souls. 

According to Madhva, the sutra 14 explains that muktas have 
their spiritual bodies with which they can enjoy their bhogas. If 
they wish it, they can also take on a luminous body of 
Suddhasattava as envisaged by Jaimini. In either case, there is no 
difficulty of bhoga with these bodies as in the waking state. 

Vallabha continues to explain the Lord’s sport 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 443 
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As the knowledge in the waking state is true, similarly, the 
vision ofcfon of the Lord is also true. 

P.M. Modi agrees with Sankara . 1 


Pradlpadhikaranam (4-4-15, 16) 

The adhikarana has the following two sutras viz. 


(i) 1 (4-4-15) 

■ I (4-4-16) 


The first sutra is ft ^fafcTl ( 4 . 4 . 15 ) The 

entering (of one soul into several bodies) is like (the 
multiplication of) the flame of a lamp, for so the scripture 
declares. The sutra says that the released soul can animate on 
account of its power, all the bodies even as the flame of a lamp 
can pass over into serval flames. The C.U. states 7 T 
fw x fH t n mw, (CU. 7-26-2) He becomes onefold, 
becomes threefold, fivefold, sevenfold, ninefold. 

For Ramanuja, the question is that, if the soul is of atomic 
size, how could it connect itself with many bodies. The answer is 
given in the sutra. Even as a lamp abiding in one place only 


enters through light proceeding from it into connection with 
many places, so the soul also, though limited to one place, may 
through its lightlike consciousness enter into several bodies. 
Ramanuja adds that even in this life, the soul, though abiding in 
one part of the body only i.e. the heart, pervades the whole body 
by means of its consciousness and thus makes it its own. 
Ramanuja, however points out one difference. The non-released 
soul has its intellectual power contracted by the influence of 


Karman and is therefore, incapable of that expansive pervasion 
without which It cannot identify itself with other bodies. The 


released soul whose intellectual power is not contracted, is 
capable of extending as far as it likes and making many bodies its 
own. S.U. States ^TeTTIIW4FPF4 7 RM xfl ' 4 Flt 

chc-MrT I (S.U. 5-9) The living self is to be known as a part 
of the hundredth part of the point of a hair divided a hundred¬ 
fold, yet it is capable of infinity. 

Madhva explains the sQtra as follows in the words of B.N.K 
Sharma. ‘Whatever the nature of the body (cit or suddha sattva), 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 443 
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the mukta always enjoys what is good, agreeable and pleasant. By 
entering into a body of suddhasattva, if he so chooses, he enjoys 
his bhogas just as the flame of an oil lamp spreading through the 
wick feeds only on the oil in the container, in which the wick is 
soaked but not on its dregs or the soot produced in the process of 
burning .’ 1 2 

For Vallabha, the sutra means that the soul enjoys pleasures, 
because the Lord is there in him like a lamp. 

According to P.M. Modi the words rf«n ft refer to the 

following srutis about the 3Tr47T of the liberated soul. 

(a) ^dlcHHl RlcRFTT: TPURTT: I 

cf WT ^ETcT: WQ 11 (M.U. 3-2-5) 

(b) RTR TT I (P.U. 4-11) 

(a) Having attained Him, the seers (who are) satisfied with 
their knowledge (who are) perfected souls free from passion, 
tranquil, having attained the omnipresent (self) on all sides, those 
wise, with concentrated minds, enter into the All itself. 

(b) He who knows that Undecaying (self) who is Omniscient 
and enters all. 

According to P.M. Modi, neither nor 3 TT%?t j s mentioned 
in the v.v. given by Sankara, and hence, his v.v. (C.U. 7-26-2) is 
not the correct one. But is it really necessary to have either the 
word or in the v.v.? Many a time, we have observed 
that, when there is an illustration from the mundane world, it 
need not have a v.v. containing the same illustration and the 
words, as in the sutra 2-3-31 (^■K-diRdrc**^ 3 RTt 5 fwrf%Ritrn^) |2 

The next sutra is % ( 4 . 4 .jg) 

(What scripture says of the absence of all specific cognition) 
refers either to deep sleep or absolute union (with Brahman) for 
this is made clear (by the scriptural texts). C.U. states 344qldt 
R^fcT (C.U. 6 - 8 - 1 ) He is gone to his own self, 

he sleeps they say. (B.U. 4-4-6) Being Brahman, 

he goes to Brahman. Having risen from out of 

these elements, he perishes again after them. Having departed, 


1 . Sharma B.N.K., The Brahmasutras and Their Principal 
Commentaries, Vol. Ill, p. 793 

2. Modi P.M., A Critique of the Brahmasutra, Part I, p. 445 
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there is no more knowledge (B.U. 2-4-14) But 

where the self only is all this ^ ^ ^ter ^ ^ver T3 R 

H^Aild l (B.U. 4-3-19) Where one is asleep, he desires more 
desires, and dreams no more dreams. 

These passages deny specific cognition to a released soul. 
The objection is raised as to how such a released soul can assume 
several bodies and enjoy. These texts, it is said in reply, refer to 
the state of deep sleep or that of liberation, in which the soul 
attains union with the Absolute Brahman. 

Ramanuja refers to the passage fRcract *R: 3Pt 3fM: 

cIvtiRh, rfa: (C.U. 6-15-1) Voice is merged into 

mind, mind into breath, breath into heat, and heat into the highest 
deity. ^ (B.U. 4-5- 

13). 

Having arisen out of these elements, (the self) vanishes again 
in them. When he has departed, there is no more consciousness. 

According to Madhva, the sutra clarifies that it is only in the 
two (anyatara) states of susupti and moksa, that the jivatman is 
really free from pain and misery. 

Vallabha explains the difference between the sampatti and 
svapyaya. Sampatti is higher release obtained by the path of grace 
pustimarglya moksa. The sutra means that the absence of 
enjoyment spoken of in a passage like er^ re f ers t0 t h e 

condition of profoundsleep whereas the enjoyment spoken of in 
texts like W stsi u ii refers to the higher release. 

According to P.M. Modi, the sQtra discusses the oAim<*cc| of 
the releases soul. 

Jagadvyaparadhikaranam (4-4-17 to 22) 

The last adhikarana has the following six sQtras viz. 

(i) M'MuiKtHlHRMrdixxi I (4-4-17) 

(iii) I (4-4-19) 

(iv) I (4-4-20) 

(v) I (4-4-21) 

(vi) SRPffrT: AfKKHI^fa: TKRfl (4-4-22) 


1. Modi P.M., A Critique of the BrahmasOtra, Part I, pp. 446-47 
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The first sutra is H'fit.uiK'H Pi [eocene i (4-4-17) 

(The released soul possesses all lordly powers) except the power 
of activities relating to the world (such as creation etc.) On 
account of (the Lord being) the subject matter (of all texts where 
creation etc. are described) and (the released souls) not being near 
(to such activities). 

According to Sankara, the question relates to the worshippers 
of saguna Brahman who attain Brahmaloka and wordly powers. 
Are their powers limited or unlimited? The opponent quotes the 
C.u. cfoT Trig eTI%g <*H4K1 (C.U. 7-25-2) In all the worlds, 

for them there is freedom of movement. The sutra says that the 
released souls have all powers except those of creation, 
preservation and destruction of the world.’ The released souls 
work under the control of the Supreme, though they do not 
participate in the work of creation, ruling and dissolution of the 
world. 

The purvapaksa in Ramanuja quotes the M.U. f’-nsH: TW 
Ftpzrgqfoi He without any blemish attains the ultimate equality. 
For Ramanuja, the sutra states that world-control is the privilege 
of Is'vara. 

For Madhva also, the muktas according to this sutra, have all 
other powers but the power of creation etc. 

According to Vallabha, the jlva enjoys pleasures which are 
bereft of the wordly process. This is borne out by the context. 

According to P.M. Modi, the word TrattTJTTcf refers to the C.U. ^ 
fqrro sfqTRT: Flc44>IH: FTo4FFSc9: 

Ft I (C.U. 8-7-1) 1 

The next sutra is I (4-4-18) 

If it be said (that the released soul attains unlimited power) on 
account of direct-teaching, (we say) no, for the scriptures declare 
(that the soul attains him) who entrusts with their offices (the sun 
etc.) and resides in those spheres. 

The sutra says that the powers of the released souls depend 
on the Lord who abides in the spheres like the sun etc. and 
entrusts the sun etc. with their offices. The powers of the released 


1. Modi P.M., A Critique of the BrahmasQtra, Part I, p. 449 
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souls are not unlimited for they get their powers from the Lord 
and depend on him. 

Ramanuja holds that the soul whose knowledge is no longer 
obstructed by Karman freely enjoys all different worlds in which 
the power of Brahman manifests itself. 

For Madhva, the sutra discusses the passage W 

i (T.U. 1-1-5) According to Madhva, the sutra 
points out that the passage in question has nothing to do with the 
ordinary jlvas. It refers to the mukta-Hiranyagarbha the Lord of 
the circle of Adhikarikas i.e. the gods who have been entrusted 
with the duties guiding and controlling their inferiors in the 
gradation. Hiranyagarbha is the controlling head of this circle. It 
is of him that the T.U. speaks, when it says all the other gods pay 
tribute to him (T.U. 1-1-5) 

Vallabha discusses the passage I (C.U. 7-28-2). 

He preceives all. How this can be without mundane tough? Asks 
an opponent. The answer is, on account of the difference in time 
and place, this is all as a sport with the Lord, and as in a circle it 
is not possible to say who is the first. Similarly, in the various 
forms, it is not possible to say which form is the first. 

According to P.M. Modi, the may refer to such a 

text as 

ft WJcTT: ^4ll 1 (M.U. 3-6) 

The next sutra is f^TCrafcl xi cTsu % ( 4 . 4 . 19 ) ^ n( i 

(there is a form of the Highest Lord) which abides beyond all 
effected things for thus for scripture declares his abiding. C.U. 
states RftRi f lNKfqitjd 

(C.U. 3-12-6) Such is the greatness of it, greater than it is the 
Person. One foot of him are all beings, three feet of him is what is 
Immortal in heaven. 

The Supreme Lord abides in two forms, the transcendental 
and the empirical. He who worships the Lord in his empirical 
aspect, does not attain his transcendental form. Since, the 
worshipper is able to comprehend him only partially, he attains 


1. Modi P.M., A Critique of the BrahmasQtra, Part I, p. 451 
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only limited powers and not unlimited powers like the Lord 
himself. 

Ramanuja says that the released soul while conscious of 
Brahman with its manifestation experiences also the enjoyments 
lying within the sphere of change, which abide in the world of 
Hiranyagarbha and similar beings. 

He does not possess the power of creating and controlling the 
world which are the distinctive attributes of the Highest Lord. 

According to Madhva, this is the last sutra of the adhikarana. 
The sutra provides the information that the 
Adhikarikamandaiasare strictly confined to their inferiors in the 
released state only, and does not extend to others in Sarnsara. 

Vallabha explains the sutra in this way. Opponent raises 
doubt. If the sport of the Lord is eternal then, for the Lord, it is 
not possible to say ‘I will come to your place tomorrow.’ The 
sutra says that it is not so, because that is also a part of the Lord’s 
sport. The Lord is beyond any change. 

P.M. Modi explains the sutra in the following manner. ‘The 
renewed form of the liberated shows that it is devoid of the 
dealings of the world like birth, death, sorrow etc. ftm % fMcFTTF I 
The abiding nature of the permanence or, we may say, the 
continuance of the revealed form of the liberated is mentioned in 
srutis like 

(i) Tf ?TT3JcTt: fTRT: I (B.U. 5-10-1) 

(ii) "TO: MUddl c^Pd I (B.U. 6-2-15) 

In these srutis the liberated are said to continue staying in 
Brahman for eternal ages. 1 

The next sutra is i (4-4-20) 

And thus perception and inference show. Scripture and smrti 
both declare that the highest light does not abide within effected 
things. ^ rre Ijqf ^TlfcT ^ ^ %*TT faiprJ -qrf^T I 

(M.U. 2-2-11) 

h d^i^c) ^41 h 'i i (b. g. 15 - 6 ) 


1. Modi P.M., A Critique of the Brahmasutra, Part I, p. 453 
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Ramanuja says that the energies connected with the rule of 
the world are exclusive qualities of the Highest Person. Sruti and 
smrti also declare it, 

'ilTOW: ‘'Ret I 

WT: I (T. U. 2-8) 

RcPPT -gr 3ISJTFT TmTCFt fesjeft fcTHcT: I (B.U. 3-8-9) 

TTof ^JcniTcT Tp? T^q! 

(B.U. 4-4-22) 

TFnssqyvr ^mfeqRci^ i (B G 

9-10) 

For Madhva, this sutra is by way of an answer to the doubt 
about increase or decrease of of "5^5 as there is 

meditation on Brahman by the muktas. The siddhanta is though 
muktas do meditate on Brahman, their Upasana is the continuous 
envisioning of Brahman with their which is a constant 

factor. This is confirmed by Jabalasruti ^ 
v ’ 11 ^ ^ ^ ^ 4cffrT 

^TriT 'ii4fd: 4 fanfd: i The jlva who has attained Brahman in this 
state of moksa is free from bodily death and birth. He neither 
shrinks in his bliss, nor grows enlarged in bliss. It remains 
constant. Though it meditates on Brahman, as the infinite Being, 
as his Lord and master, there is neither increment nor diminution 
of his bliss as he goes on meditating like this. 

According to Vallabha, the conduct of the lord is beyond 
comprehension by logic. So state the sruti and smrti % 
*Tf?KFFtaTl (Katha U. 1-2-9) This intellect should not be led away 
by reasoning. In the Mahabharata also, 

^ '4T4T 4 diw3>u| (Mahabharata Bhisma 

Parvan 5-12) 

These objects are extraordinary and one should not apply 
reasoning to them. 

According to P.M. Modi, sruti referred to might be 

■3T3 fRcnsfMdl “Ndfcl, HldlSHIrii cdl^hl 3Icl)<=hl, (B.U 4-3- 

22 ) and smrti 

(i) rttT wMHIMcIl: I 

^TI5fq 3fefzf 7\ xf 11 (B.G. 14-2) 
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(ii) g 7 11 (B.G. 8-16) 1 

The next sutra is I (4-4-21) 

And on account of the indications of equality (of the released 
souls with the Lord) only with respect to enjoyment. 

Scriptures describe equality, only with respect to enjoyment 
and do not mention anything about creation etc, 

7T ^T&TT ^cfcTt ^crffui «JrlM^ej fqfo? TraTfa t jdMqPd ettt 
TTFpi ^Vdi^rfdl (B.U. 1-5-23) As all beings honour that 
deity, so do all beings honour him who knows that. He obtains 
through it equality (in body) and sameness of abode with that 
deity. According to Ramanuja, the s'ruti texts speak of the Highest 
Lord only as possessing the power of ruling and controlling the 
entire world and so this power cannot be attributed to released 
soul. 

W s(5J u il f^TfScTT I 

He enjoys all pleasures with the knowing Brahman. 

According to Madhva, the sutra points out that, 
notwithstanding the fact that there are differences among the 
bhogas, some being of a higher type or order and others of a 
comparatively lower order, the muktas remain singularly free 
from increment or diminution of the bliss, amidst these varying 
orders of bhogas. Madhva quotes from a sruti. 

Having entered the Anandamaya Brahman, he has no birth 
again, no death, no decrease or increase. He eats what he likes, he 
drinks what he likes, he plays as per his will, he takes rest as he 
wishes. 

According to Vallabha, only in the matter of enjoyment, there 
is equality to the Lord and there is a sruti 

P.M. Modi agrees with Vallabha about the sruti passage. 2 

The last sutra is 3T7TfftT: ^T^KTTffrT: 7 ^ 1 ^ ( 4 . 4 . 22 ) There is 
non-return (for the released souls) according to scripture, non¬ 
return according to scripture. The doubt arises that, if the powers 


1. Modi P.M., A Critique of the Brahmasutra, Part I p 454 

2 Ibid, p. 455 
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of the released souls are limited, they may return to the mortal 
world. The sutra dispels the doubt by a reference to scriptural 
authority. Those who go to Brahmaloka by the path of the gods 
do not return from there, tfai ^ I (B.U. 6-2-15) 

■q^r yfdTO'HHi TOcRi (C.U. 4-15-6) ^ 

(C.U. 8-15-1) For them, there is no return. Those who proceed on 
that path do not return to the life of man. He does not return. 

Ramanuja says that we know from scripture that there is a 
Supreme Person whose nature is absolute bliss and goodness, 
who is fundamentally antagonistic to all evil, who is the cause of 
the origination, maintenance and dissolution of the world, who 
differs in nature from all other beings, who is all-knowing, who 
by his mere thought and will, accomplishes all his purposes’ who 
is an ocean of kindness, as it were for all those who depend on 
him, who is all merciful. This Supreme Lord frees his devotees 
from the influence of avidyS and does not turn them back into the 
suffering of sariisara. Ramanuja quotes H xf trarra^, (r TT ok 
1) 1 | (B.G. 8-16) 

For Madhva, the sutra states that there is no return of muktas 
to sarhsara. 

Foi Vallabha, the sutra states that there is no return either for 
jnanin or bhakta. 

P.M. Modi concurrs with the passages quoted by Sankara. 1 


1 Modi P.M., A Critique of the Brahmasutra, Part I, p. 457 












CHAPTER - 11 
CONCLUSION 

Thus spake Badarayana, Thus spoke acaryas. We have 
traversed a long, probably over two millennia spanning from B. 
C. era down to the fag end of the 20th Century A. D. 1 

No work of Indian philosophy in Sanskrit has been more 
tantalisingly intrigueing than the Brahmasutra ascribed to 
Badarayana. No work has engaged more attention, erudition and 
ingenuity of the gigantic minds than the Brahmasutra. No work 
has demanded more critical acumen, more exegetical skill and 
comparative scholarship than the Brahmasutra. And yet, it would 
be difficult to claim to have deciphered and unravelled the 
mysteries of the Brahmasutra completely. And from the view 
point of mysteries, the Brahmasutra, almost on the level of the 
scriptures, contains mysteries (which) are not meant to be 
solved’ 2 , that is another way of expressing the impossibility of 
solving the mysteries. 

So, here, in the foregone pages was the most humble attempt 
in line of the most dazzlingly illustrious predecessors who tried to 
ascertain and interpret the meaning of the Brahmasutras. Fully 
conscious of our own limitations, we chose to deal with only one 
aspect of the multisplendoured mysteries of the Brahmasutra i.e. 
Visayavakyas of the Brahmasutra. Here also, we were not the 
first to break new grounds. Leaving aside the ancient 
commentators without whose invaluable commentatorial help, 
one cannot proceed any further. Even in modem times also, many 
erudite scholars have applied their minds to this aspect most 
notable among them are Dr. P.M. Modi and Dr. B.N.K. Sharma. 

And yet we undertook the study of the Visayavakyas of the 
Brahmasutra. 

Was it not foolhardy on our part to undertake the study of a 
text which is so unyieldingly intractable? Would we be able to 


1. The Structure and Meaning of Badarayana’s Brahmasutras by 
George C. Admas, Jr., published in 1993. 

2. Brown in The Death of the Messiah quoted in Newseek, April 4, 
1994 article by Kenneth L. Woodward. 
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say new things, even if a few, when some scholars had already 
worked on this aspect? In the beginning this question gnawed our 
mind. 

But as the study proceeded, we were assured that it was not 
so foolhardy on our part as it seemed in the beginning. 

As would be evident from the foregone pages, we have 
presented critique of almost all the sutras (we have omitted the 2- 
1 and 2 for the reasons stated there) from the viewpoint of v.v. 
That should be the raison detre of the study. But apart from this 
critique of the v.v.s. offered here in this thesis we were also, 
fortunately, able to say a few things, not noticed before, and we 
hope that, the scholars and readers of this study would find 
themselves in agreement with us. 

Moreover, among the scholars who had done some work on 
this aspect before, Dr. P. M. Modi had confined his study only to 
a certain portion of the BrahmasQtra (from 3-2-11 to the end of it) 
and not the whole of it. Dr. B. N. K. Sharma in his voluminous 
study on the Brahmasutras, had not dealt with this aspect 
exclusively. Even if we do not concur with the opinion that ‘this 
(Sharma’s) book amounts to little more than an eloquent defence 
of Madhva’s interpretation’' the aspect of the visayavakya tended 
to be diluted and diffused in his ‘The Brahmasutras and their 
Principal Commentaries’ work in three volumes. 

So this study has an advantage of dealing exclusively with the 
v.v.s of the whole of the Brahmasutra. 

From the foregone study, it would be seen that, this thesis 
presented here can be alternatively called ‘A critique of the v.v.s 
of the Brahmasutra’. Perhaps for the first time a critique of each 
and every v.v. of the Brahmasutras has been offered here. While 
doing so, it has not been necessary and not in the interest of 
scholarship also to differ in all respects from the scholars who 
have done precious work in the field. At the same time it has not 
been possible to uncritically agree to all the findings of the 
predecessors and as that also would not be in the interest of the 
scholarship. 


1. George C. Adams Jr. The Structure and Meaning of Badarayana’s 
Brahmasutras, p. 4. 
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We feel that P. M. Modi’s work has been most noteworthy 
and yet; we feel, that he has not been given due recognition. 

The latest work on the scene i.e. The structure and meaning 
of Badarayana’s Brahmasutra, 1 does not condescend even to 
mention either him or his work. 

However, at times we found it difficult to agree with the 
learned scholar. We have reasoned out at the respective places in 
the thesis. Here we may pick up an instance at random. In the 
sutra (3-3-26) Sankara 

quotes the C.U. passage 3T« fq TRlfof (C.U. 8-13-1) and 

Kau. U. passage cTc^nTc^ct . and so on (Kau.U. 1-4) 

P.M. Modi taking objection to the Sruti passages quoted by 
Sankara, states that ‘flft or even the root ¥T to abandon does not 
occur in any one of the srutipassages quoted by Sankara as 
referred to by that word’. 2 It is not difficult to connect the 
meaning of infr or the root J?T with the words or 

occuring in the Sruti passages quoted by Sankara. Thus there are 
a few places where we have not agreed with the learned scholar. 
But at the same time, there are not a few places where we have 
found ourselves in complete agreement with Dr. P. M. Modi. 
Vedhadyadhikaranam was one such place. Sankara has cited such 
passages which have the verb-formations like ’Slfosq ^ 

■jjfcftzt tiHdl: etc. Other commentators have cited various 

other passages. But Dr. P.M. Modi cites a Sruti passage from the 
M.U. which is the most suitable v. v. of the sutra. The M.U. 
pasaage runs thus - - 

w to firaiftfira wfcri 

5NWTWT41 I (M.U. 2-2-3,4) 

Such instances of both agreement and disagreement can be 
multiplied. 

As the study agreed and differed with and from the modern 
scholars, it also purported to examine the v.v.s suggested by the 
ancient commentators. Mostly, we found ourselves in agreement 


1. George C. Adams Jr. The Structure and Meaning of Badarayana’s 
Brahmasutras, p. 4. 

2. Modi P. M., A Critique of the Brahmasutra, Part. I, pp. 134-135. 
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with the v.v.s suggested by the ancient commentators. However, 
at some places, we could offer a critique of those v.v.s suggested 
by the ancient commentators. This we could do because we had 
chosen to go from Badarayana to the commentators or even from 
Upanisads making a halt at Badarayana and then to the 
commentators. In this process, even if we could not strike a new 
v.v. we could unravel the process of making a sQtra and throw 
light on the v.v. of its being so. To wit, in the Antaradhikarana, 
the word antah is there in the sutra (1-1-20). The wording of the 
sutra has been influenced by the Upanisadic passage considered 
in the previous Anandamayadhikarana in which the word antara 
constantly occurs 3TTrtn 3TFWT:, SF’its'^rc 3TT?HT TT-ilM*): spftsnH 3n?RT 
f^nWT: and so on. So now the sutra wants to examine somebody 
who is inside, and in the subsequent adhikaranas he takes up the 
consideration of the various Chandogya passages indicated' by the 
words in the Brahmasutras viz. akasa, prana, jyotih. 

And so, in Antaradhikarana also, there must be a passage 

from the C.U. 3m ^TtS-cKiRr*) ^Tcl.etc (C U 1-6- 

6, 7). 

So as on the modern scholarship, this was also a sort of a 
critique on the ancient scholarship. 

Have we ever exclaimed Eureka during the course of our 
study? Well, this can be very legitimately asked. At the outset we 
may state that, it has been very very difficult to differ from the 
ancient commentators. At the most, we may show a preference 
for a particular commentator to someone else. 

We might have been able to perceive a method, or a pattern 
or a system behind the BrahmasGtra. (l- 3 -i to 7) is an 

instance of such study. We had noticed at that time the 
Sutrakara’s proclivity to incorporate some hints in the sGtras 
about v.v.s. The word ^ is directly taken from the M.U. passage 
and ^ as synonym of is also, incorporated in the sGtra. 
Thereby the Sotrakara is making an unmistakable reference to the 
Upanisadic passage i.e. 

TFT: W Fit: I 

'qnq STTcJTTWqT eiret fmp«TFfdFih | (M.U. 2-2-5) 
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This passages has been referred to in the Sutra ^disn^d-i 
<rcwi«ucfl (1-3-1) The word is also referring to the word 

Then, in this adhikarana we may note down here only for the 
sake of convenience that, a more transparent pattern for selecting 
a v.v. especially for the sutra (1-3-2) may be 

perceived. 

Ramanuja quotes the following passage from the M.U. as the 
v. v. of the sfltra. 

RtRT: W3 6 =WcM =6dR'41^i 

cT«rr %r fatjq Rtsh: wi ypp^fdii (M.U. 3-1-3) 

/ 

Sankara quotes the following passage 
SfcRI TO TOlTf&l WR 11 (M.U. 2-2-9) 

It is true Sankara also quotes 
W RU: 'WRHI: HTRTOT I 

cCT W fozRfl I (M.U. 3-2-8) 

Sankara also cites some other passages. But if we have to 
pinpoint the v.v. of this Sutra (1-3-2), then, there can be no other 

v. v. than the passage RU:.MOdu from the 

M.U. as there is a word fegw: corresponding with the word in 
the sutra and there is corresponding with T'-Hj'-M in the sutra. 
There is no scope here for that attitude i.e. either this verse or that 
passage or even further that verse could be the v. v, Here for the 
sQtra 1-3-2 only this could be the v. v. 

As we have noted earlier in the beginning of this study, that 
we should not go out of a particular Upanisad a passage of which 
has been taken up for consideration in the adhikarana. This 
golden rule has yielded gold in the form of new v.v.s at a few 
places. To cite an example in the Iksatyadhikarana, passages from 
C.U. are taken up for consideration. So, for all sutras excepting 
the last one, i.e. Srutatvacca (1-1-11). We should locate the v.v.s 
from the C.U. only. But Sankara and other commentators have 
cited the various passages from the different Srutis taking the 
meaning of the sutra -‘ifct-HiHi-Mir^i (1-1-10) as uniformity of 
teaching Brahman as the cause. We did not fall in line with these 
commentators and we stuck to the C.U. and took the sutra as 
meaning Brahman is the common resort of all beings. And cited 
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the C.U. passage 3 RT: "Ufd ^ TlfcT 

Troram? I R ^ °41^ RT RT "dT RTIft RT cfitst "dT Rdlft "dT ^Tl 
RT ctT cl^raf% I (C.U. 6-9-2). 


Further, in the Jyotiradhikaranam we had an occasion to 
differ from all the commentators regarding the v.v. of the sutra 
vj4lld<t;I-llcfl (1-3-40) 

Sankara cited the passage from the C.U. T4 
Rt I (C.U. 8 - 

12-3) 

Ramanuja cited the Katha U. passage R R4 Rlfd R 
RRT fejcTl RTf% <^5^1#^: I 

cT^FJ RRFFprfdTRf cPF4 RM 11 (Katha U. 2-2-15) 


Madhava takes the passage from the B.U. 

RtSR fwm: ■ 3 ^: 3fT% i^'d^Td: I (B.U. 4-3-7). 


But we have taken the passage ^(dli ^41%: 1 (M.U. 2-2- 
10 ) as the v.v. of the Sutra, which no other commentator has 
pointed out. 


It was difficult to disagree with Sankara. But, we had some 
occasions to differ from him and agree with some other 
commentators, say Vallabha, for example in the sutra 1-3-16 ^9 
4 feMl 5 ^in(£H 3 L ic'i«^: 1 Sankara has cited the passage 3 tq ■q 3HRH R 
dl4THiRfi^Ri (C.U. 8-4-1). But the passgge cited by 
Vallabha seems to be more suitable to be the v.v. of the sutra as it 
brings out the greateness of Brahman more prominently and it 
does not have the disadvantage of being repeated. Vallabha’s 

arrarm ^ atf ^ictiijp grat 


passages is 

" 4 ^ ^ d<R4tRWlfrdfafd I (C.U. 8-1-3) 

As we have agreed with Vallabha differing from Sankara 
here. Similarly we had an occasion to differ from Sankara 
agreeing with Madhva, in the Anukrtyadhikaranam. Here in this 
adhikarana, a piquant situation has arisen. The sutra 


"41 (1-3-22) has the following passage as the v.v. 
R cFt Fpqfalft H -cKdKd, fdSJdt | 

cFfa RFdTRJRTfd TRf RF4 *1M fTHlfdll 
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This passage occurs in the Katha U. and M.U. as well. Which 
Upanisadic passage could have been intended here? Sankara, 
Bhaskara and Vallabha have referred to the M.U. passage. But, 
Madhva has referred to the Katha U. and he seems to be right in 
referring to the Katha.U. passage, for the reasons cited there in 
the work. 

So, we think, that, the foregoing discussion would suffice to 
give a glimpse of some of the distinctive features of the work. 

Now we may refer to the Chandogya-Brahmasulra 
controversy. Though we have dealt at length with the controversy 
about the Chandogya-Brahmasutra theory first enunciated by Dr. 
Belvalkar, it would not be amiss here, to write a few lines 
regarding it. 

Though MM. P.V. Kane and Prof. Bhatkhande have refuted 
the theory, it cannot be gainsaid that C.U. dominates the 
Brahmasutra. If we say that the kernel of the entire Brahmasutra 
is the first adhyaya, then the Kervel of the first adhyaya is the 
C.U. And apart from the first adhyaya also, at many other places, 
C.U. gets cited. It is true that, without interweaving other 
Upanisads, there could not have been the Brahmasutra in its 
present from. It is equally relevant that, without the C.U., the 
present Brahmasutra could not have been formed at all. 1 In' this 
regard, it is also equally relevant to note the following fact. 

We would not be wide off the mark if we say that Sankara 
has been tremendously influenced by the all-time great 
philosopher Yajnavalkya. That is to say, according to Sankara’s 
philosophical predilection. B.U. was more to his type. And yet, 
we should remember that while dealing with the Pancagnividya 
in the Brahmasutra, Sankara quotes the C.U. 2 Though there were 
similar passages in the B.U. almost ad verbatim and yet Sankara 
preferred to quote the C.U. Perhaps there was no choice for 
Sankara to quote from the B.U. There might have been a strong 


1. As can be gathered from the index of all quotations in 
Sankarabhasya prepared by Deussen in his The System of the 
Vedanta pp. 480 to 500. 

2. 3-1-7 Brahmasutra Sankarabhasya. 
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tradition about the C.U. which tied his hands. Given the choice, 
looking at his rigorous, relentless pursuit of absolute monism, he 
would have probably preferred the B.U. to C.U. We must also 
remember that Sankarabhasya on the B.U. has been most formidable 
commanding performance, perhaps only next to the Brahmasutra 
Sankarabhasya. Nay, according to some scholars, it has been more 
commanding than the Brahmasutra Sankarabhasya. 1 Ingalls wrote 
‘Sankara’s Brhadaranyakopanisadbhasya is a far more original 
piece of writing than the Brahmasutrabhasya’ IngalFs argument 
is that in the former work i.e. bhasya on the Upanisad 
‘Sankaracarya breaks with the traditional interpretations 
frequently whereas in the Brahmasutrabhasya, he is very careful 
not to depart from tradition’. 2 What Ingalls talks about the 
traditional intcrpreatation of the Brahmasutra must be something, 
like the tradition of the C.U. and the v.v.s. This, same tradition 
must have forced Sankara to offer two interpretations of some 
adhikaranas like that of Anandamayadhikarana. 

Against this background, the importance of the C.U. in 
respect of the B. S. becomes more evident. 

This should clinch the matter in favour of the Chandogya- 
Upanisad-Brahmasutra. 

We hope that these concluding remarks even at the danger of 
being repetitious should enable one to have the glimpse of some 
distinct features of the contribution of this work. 

Thus the Brahmasutra has been the most seminal work of 
Indian Philosophy and it holds a key position in understanding 
the Vedanta, the most influential thought of Indian philosophy. 

It is also a spiritual work and the study elevates one and so, 
also the study has elevated me also spiritually. The least I can say 
is it has not left me where I was before I started, spiritually. 


1. Quoted by Karl H. Potter, Encyclopedia of Indian Philosophies, 
Advaita Vedanta upto Sankara and His Pupils, P. 180. 

2. Quoted also by E. A. Solomon in her article on ‘Sahkaracarya’s 
Bhasya on the Brhadarnyakopanisad - A Few Salient Points, 
published in the volume Adi Sankaracarya-12th Centenary 
Commemoration Volume ed. by Dr. Gautam Patel, Published By 
Government of Gujarat, 1992. 
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